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Foreword 


It gives me great pleasure to contribute this foreword for Professor Muham- 
mad al-Ghazali’s work, “Socio-Political Thought of Shah Wali Allah”. 

Shah Wali Allah was a prolific writer whose contributions range over 
the entire spectrum of the classical Islamic disciplines: Qur’anic Studies, 
Hadith methodology, applied and theoretical jurisprudence, and Islamic 
mysticism. In the Indo-Pakistani sub-continent he is seen as an intellec- 
tual inspiration behind almost all contemporary interpretations of Muslim 
thought. Modernists, Ahl-i Sunnat wa al-Jama‘at, Ahl-i Hadith, Dedbandis, 
the Jama ‘at-i Islami and others view him as an intellectual precursor to their 
own interpretations of Islam. 

Professor al-Ghazali’s specific focus in this work is on the socio- 
political aspects of Shah Wali Allah’s thought. He reviews all of the major 
discussions of social and political ideas in Shah Wali Allah’s extensive 
writings. In particular, al-Ghazali considers material drawn from three of 
the author’s major works most concerned with questions of practical and 
theoretical politics and sociology. These three works are Hujjat Allah al- 
Balighah (“The Conclusive Argument from God”), al-Budar al-Bazighah 
(“Full Moons Rising on the Horizon”), and Izdlat al-Khafa’ ‘an Khildfat 
al-Khulafa’ (“Ending the Mystery about the Caliphate”). 

In addition to presenting a synopsis of the author’s socio-political ter- 
minology and concepts, Professor al-Ghazali contextualizes this dimension 
of Shah Wali Allah’s thought within the preceding Islamic intellectual tra- 
dition. One of the services rendered by this work is the tracing of Shah 
Wali Allah’s social and political thought in the intellectual lineage of Is- 
lamic philosophy and theology, for example, the heritage of al-Farabi, 
al-Razi, al-Mawardi, Ibn Taymiyyah, Ahmad Sirhindi, and others. Pro- 
fessor al-Ghazali’s work is the first to trace in some detail these major 
intellectual currents influencing Shah Wali Allah. The highly structured, or 
as Professor Halepota characterized it, ’systematic”, nature of Shah Wali 
Allah’s thought led him to lay out a comprehensive schema integrating 
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the various domains of human activity. This schema was structured within 
the overarching cosmology of classical Islamic religious thought, and had 
as its guiding principle, concern with the ultimate purpose and religious 
meaning of all spheres of human activity. Shah Walt Allah therefore strove 
to find the organising ethos, conscience, and principle of movement and 
development that pulsed through all aspects of individual and collective 
experience, drawing humanity toward its greatest felicity and highest di- 
vinely ordained purpose. He combined the sources of reason, tradition, and 
intuition in his search for a comprehensive vision which could integrate 
the increasingly fragmented approaches to religious and political authority 
tearing apart the Islamic polity. 

Shah Wali Allah understood himself as living in an age of crisis in 
which the integrity of the various Islamic sciences was threatened by the 
tendency to abandon broader vision and principles in favour of narrow 
disciplinary specializations and polemical rejection of other perspectives. 
One of Shah Wali Allah’s goals was the achievement of an ideally moral, 
altruistic, and perfectly civilized society. Therefore Professor al-Ghazali 
is particularly concerned with exploring the possibilities of Shah Wali 
Allah’s thought as an early macro-sociological theory. Accordingly, he 
gives considerable attention to the author’s doctrine of the irtifagat, or the 
progressive stages in the development of human social configurations and 
their concomitant political orders. 

Shah Wali Allah was influenced by Islamic Sufism and philsophical 
ethics in envisioning a similar process of progressive development of the 
inherent potential of the human individual. This model of inner develop- 
ment incorporated increasing refinements of consciousness conceived of as 
stages of drawing closer to God (igtirdbdat). The usefulness and relevance 
of Professor al-Ghazali’s scholarly contribution lies not only in its consti- 

, tuting an important resource for locating Shah Wali Allah’s socio-political 
thought within the Islamic intellectual heritage but also in its suggestive- 
ness regarding Muslim responses to contemporary social, political, and 
theological issues. 

For those Musims who are today striving for the recovery of elements 
of tradition which can inform contemporary struggles for authenticity in 
the ethical, political, and intellectual domains, Professor al-Ghazali’s char- 
acterization of Shah Wali Allah’s contribution in Hujjat Allah al-Balighah 
as a new approach to Muslim theology (‘ilm al-kaldm) suggests a produc- 
tive direction. This renewal of Islamic theology (‘ilm al-kalam) would find 
its home neither in dry scholastic reasoning nor in the flat assertion of liter- 
alist legalism. Encompassing and reaching beyond exclusively social and 
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political concerns; the quest for a broader existential vision within which 
the authentic tradition can be articulated and applied is one of the major 
principles elaborated in the writings of Shah Wali Allah. 

The characterization of Islam as an “orthopraxic tradition” suggests a 
concern with observance of the law to the neglect of the understanding 
of that law’s deeper spiritual and existential significance for both human 
worldly and spiritual benefit. Professor al-Ghazali correctly points out that 
Shah Wali Allah’s thought is a Muslim theology in the broadest sense of 
‘ilm al-kalam. This theological perspective views the practical and ma- 
terial situation and the shari‘ah rulings within a framework of ultimate 
religious meaning. Since Shah Wali Allah “looks at the totality of ex- 
istential phenomena as a manifestation of Divine unity”, his system is 
ultimately grounded in the principle of tawhid, even when it considers fea- 
tures that might seem to be exclusively social or political. His Hujjat Allah 
al-Balighah is a work in the asrar al-din (inner meanings of religion) tradi- 
tion in Islamic thought that had been developed by scholars such as Imam 
al-Ghazali and ‘Izz al-Din ibn ‘Abd al-Salam al-Sulami. Such integrative 
works in Islamic thought aimed at developing a framework for theology 
that orients human activities within the context of the divine unity. 

This study of Shah Wali Allah’s thought is therefore an important 
corrective to the perception that Islamic theology remained frozen in a 
scholastic mode, unable to address either empirical facts or broader hu- 
man existential concerns. The focus of this volume on social and political 
aspects of Shah Walt Allah’s thought reflects the project of contemporary 
Muslim scholars and intellectuals of recovering and implementing aspects 
of the Islamic heritage which can speak to the practical needs of today’s 
political and social contexts. 

It is instructive to note that as a Muslim thinker who bridged the clas- 
sical and the modern periods of Islamic history, Shah Wali Allah did not 
have a rigid interpretation of concepts such as the Caliphate (khilafah). 
His methodology for understanding such concepts was both historical and 
religious, In treating the Caliphate as the highest stage of political develop- 
ment, the fourth irtifaqg, Shah Wali Allah allowed that the super-national or 
transregional Islamic polity could legitimately assume a variety of forms. 
For example, this exposition of the Caliphate (khildfah) stressed the “‘moral 
reformation of a socio-political organization rather than focussing on the 
specifically Islamic character of the society.” This greatly enlarges the 
scope for the conceiving of social and political institutions within a con- 
temporary and Islamic framework. 
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The religious character of Shah Wali Allah’s thought is recognized 
by Dr. al-Ghazali as incorporating a dimension which is unrealized in the 
modern secular concepts of nationalism and sociology, disciplines which 
at the same time share some of his practical concerns. It remains for con- 
temporary Muslim thinkers to decide whether an act of historical recovery 
of the essential religious principles as undertaken by Shah Wali Allāh re- 
mains viable, and whether it may serve as a corrective: to certain rather 
literal and inflexible notions of Islamic political and legal orders which are 
today represented as being the Islamic option for Muslim societies. 

Professor al-Ghazali’s substantial work includes extensive and well- 
rendered translations of critical portions of the Hujjat Allah al-Balighah. 
By providing the scholarly and lay reader with a significant portion of Shah 
Wali Allah’s thought on political and social topics, Professor al-Ghazali 
has made possible a broader awareness and informed consideration of this 
aspect of Muslim intellectual history. 


Department of Theology Marcia Hermansen 
Loyola University 
Chicago, IL, USA 


Preface 


In the recent history of Islam Shah Wali Allah stands as a bridge between 
the classical and contemporary streams of scholarship. Indeed, he has been 
acknowledged as a precursor of the galaxy of luminaries that emerged in 
Muslim India during the last two centuries. The spiritual and intellectual 
successors of Shah Wali Allah left a perennial impact on the Muslim ethos 
of the Sub-continent by their unremitting efforts for the revival of the true. 
perception of Islam and the application of its teachings to the dynamic and 
diverse conditions of society. 

Muslim scholars, especially those from the Indo-Pakistan Sub-continent, 
have displayed a keen and sustained interest in understanding the versatile 
genius and vivifying message of Shah Wali Allah. This is evident from 
the spate of studies over the last fifty years or so dealing with his life, his 
academic contribution and pioneering role in the Islamic renaissance in 
the Indo-Pakistan Sub-continent. Nevertheless, little notice seems to have 
been taken of the socio-political aspect of his thought. One possible rea- 
son to account for this could perhaps be the absence of any independent 
work of Shah Wali Allah dealing exclusively with human society, state and 
politics as such. . 

Doubtlessly there have been contributions mainly in the form of 
short monographs or articles on various aspects of Shah Wali Allah’s 
socio-political thought which is represented by his peculiar theorization 
of anthropo-cultural and socio-economic evolution of society (irtifāqāt). 
However, there has not yet appeared any full-fledged and comprehensive 
exposition of his thought on the subject in the context of the over-all frame- 
work of his cosmology which is integral to this theme of Shah Walt Allah. 

Shah Wali Allah’s approach to the phenomena of society and politics 
combines the essential elements of the plurality of trends discernible in 
the past among different Muslim scholars and thinkers in dealing with 
socio-political ideas. Further, he developed a total cosmological frame- 
work, indeed a complete weltanchaaung, and sought to identify man’s 
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career in life with reference to the entirety of its diverse experience. He 
looks at the totality of existential phenomena as a manifestation of Di- 
vine unity permeating the wholeness of the complex, albeit orderly cosmic 
scheme. Identification of this all-pervading unity in divergent spheres of 
knowledge and experience is thus a central theme of Shah Wali Allah’s 
philosophy. All his works and writings appear to be fully related to this 
basic framework of thought. It is within this framework of total and com- 
prehensive approach to the reality that he explains the career of man, his 
nature, function and role in this temporary life as a necessary prelude to his 
ultimate destiny, realizable in the absolute scales of the Hereafter. 

In this regard, Shah Wali Allah occupies a unique position for no other 
scholar or thinker was able to develop an approach to the enterprise of 
human life which is as comprehensive as that of Shah Wali Allah. It is an 
approach whereby the unity regulating the diversity of individual and social 
undertakings of man could be rationally explained within a well-integrated 
ethical framework. In this endeavour, he evolved his own premises that 
would serve as the basis of further argument. However, he derived the pa- 
rameters of his thought from revelation, i.e., the Qur’4n and its authentic 
and authoritative explanation, the sunnah. His originality lies in that the 
basic premises founded on the word of God have been supplemented by 
supportive or illustrative evidence provided by empirical observation and 
‘practical wisdom’ (hikmat-i ‘amali) further reinforced by logical reason- 
ing. 
This epoch-making contribution of Shah Wali Allah to socio-political 
thought is enshrined mainly in Hujjat Allah-Balighah, his magnum opus. 
However, some of his other works are also directly relevant to the study 
of this subject. These works are: /zGlat al-Khafa’ ‘an-Khildafat al-Khulafa’ 
and al-Budir al-Bazighah. 

The present study does not lay claim to having brought to light some- 
thing altogether new or to have disclosed anything hitherto entirely un- 
known. However, it is hoped that it will make some contribution to a better 
understanding of this dimension of Shah Wali Allah’s thought by putting 
together the relevant material in a manner that would bring out its signifi- 
cance and help an appreciation of its meaningful implications. 

The study is divided into three parts. Part one, after briefly referring 
to important areas of Shah Wali Allah’s contribution to Islamic thought, 
proceeds to define his religio-philosophical framework and concludes with 
a brief notice of the sources of his thought. An appreciation of this frame- 
work is essential to the understanding of his socio-political ideas. This is 
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followed by a discussion of his substantive social thought. While attempt- 
ing to do so, we have not been oblivious to some aspects of the influence 
of earlier Muslim thinkers on him. Thereafter, the features of his peculiar 
universal paradigm of society, which emerges through a natural and pro- 
gressive evolution of social culture according to him, have been explained. 
This is followed by a discussion of khilāfah as conceived by Shāh Walī 
Allāh with particular reference to its period of perfection realised in the 
early Islamic history. Here, the culmination of the universal paradigm of a 
cultured human society as identified by him in the khildfah has also been 
brought into sharp relief. 

Part three begins with an identification of some celebrated works of 
Shah Wali Allah and proceeds to present a slightly more detailed intro- 
duction to the three main works mentioned above which, apart from other 
things, embody his socio-political thought. This part also contains an an- 
notated English version of selected portions of the Hujjah that embody the 
socio-political doctrines propounded by Shah Wali Allah. 

The writer would like to acknowledge his gratitude for the help and 
encouragement provided to him by Dr Zafar Ishaq Ansari, Chairman, In- 
ternational Institute of Islamic Thought and Director General of the Islamic 
Research Institute, who spared no means to assist him in completing the 
work, providing all resources at his disposal for that purpose. He is espe- 
cially indebted to Dr Mahmood Ahmad Ghazi, his elder brother, teacher 
and a senior member of the faculty of International Islamic University, for 
his help and guidance extended from the initial steps to the final stage of 
the work. Gratitude is also due to the writer’s wife, Mrs. Saimah Ghaz- 
ali, for her help in proof-reading the typescript and in the preparation of 
bibliography. 

The author is also grateful to his friend, Mr Khalid Bin Majeed, for his 
earnest attention and expert advice on the technical aspects of this work in 
addition to conceiving an impressive title cover for this book. His thanks 
are due to Mr Amjad Mahmood for typing the first draft and to Mr Alam 
Zeb for preparing the final typed copy. Last, but not the least, is the debt 
which the writer owes to Dr S.M. Zaman, former Director General, Islamic 
Research Institute for his considerate personal attention and help in this 
work. 

May God reward them all for their sincere help and co-operation. 


Islamabad Muhammad al-Ghazali 
July 2000 


Editor’s Note 


Shah Wali Allah, whose socio-political thought forms the subject of the 
present study, is one of the most erudite, profound and brilliant scholars 
and thinkers produced by Muslim South Asia. In fact it would be no ex- 
aggeration to say that he ranks among the most towering personalities of 
Islam, comparable in some respects to intellectual giants like Abi Hamid 
al-Ghazali. Like al-Ghazali, Shah Wali Allah attempted to study Islam in 
its totality and like him he tried to go below the surface and plumb the 
deeper meaning and purpose of the injunctions of Islam. His magnum opus, 
Hujjat Allah al-Badlighah, is among the most profound works of Islamic 
scholarship. This work constitutes a serious and sustained attempt to an- 
swer a basic question: do Islamic injunctions solely represent God’s intent 
to impress His power and authority upon His creatures and to force upon 
them the realisation that He can command as He pleases? Or, should one 
rather regard them as a conglomerate of values, directives, and commands 
of Divine provenance alongwith a set of beneficent considerations and ob- 
jectives that ought to guide man’s pursuit of good life? Shah Wali Allah 
strongly subscribes to the second view and sets out to show how these 
permeate the entire gamut of Islamic injunctions. While this view is most 
evident in Hujjat Allah al-Balighah, of which it forms the centrepiece, it is 
also evident in quite a few of Shah Wali Allah’s other writings. 

It is heartening that not only the scholars of South Asia are waking 
up to recognise the extraordinary profundity of Shah Walt Allah’s thought, 
‘but scholars of the Arab countries too are showing keen interest in it. It is 
significant that several editions of Hujjat Allah al-Balighah have already 
been published from Egypt. Further, Arab scholars are paying increasing 
attention to quite a few aspects of Wali Allah’s thought and have begun 
‘to perceive their abiding value and relevance for Muslims, especially in 
their striving to establish an Islamic society and polity in our time. Like- 
wise, perceptible interest has been shown by several Western scholars who 
have laboriously studied Shah Wali Allah. The most mentionable among 
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them, of course, is the veteran Dutch scholar, J.M.S. Baljon, who has de- 
voted a full-scale book to an analytical study of Shah Wali Allah. There 
are, however, also other Western scholars who have contributed to a better 
understanding of his thought. 

Dr Muhammad al-Ghazali, Professor at the Islamic Research Institute, 
has devoted many years to a careful, painstaking and perceptive study of 
Shah Wali Allah. The present work is the outcome of that effort and is fo- 
cused on Shah Wali Allah’s socio-political thought. It is pleasing to note, 
however, that, as one would expect from a scholar of Professor al-Ghazali’s 
maturity, Wali Allah’s socio-political thought has not been studied in iso- 
lation. Instead, it has been viewed in the context of his thought as a whole 
and in conjunction with his overall intellectual approach and outlook. Also, . 
the author has made a serious attempt to relate it to the various strands in 
the rich and variegated intellectual tradition of Islam. 

What has greatly added to the value of this book is that the author 
lets Shah Wali Allah speak for himself. This has been achieved by the 
translation of those portions of Wali Allah’s writings which pertain to 
socio-political matters. Professor al-Ghazali was much assisted in this task 
by his extraordinary grip over Arabic language and literature and his deep 
acquaintance with various branches of Islamic learning. All this, combined 
with a good command of English, has made the translation faithful, lucid 
and readable. 

We feel particularly happy to publish this book for it deals with socio- 
political matters which have been among the priority concerns of the Mus- 
lim intellectuals of the present time. Now, as we know, Shah Wali Allah 
lived over two centuries ago and hence was familiar with the socio-political 
ideas and structures that are substantially different from our own. Shah 
Wali Allah, however, drew upon the teachings of the Qur’an and Sunnah, 
the perennial source of guidance for Muslims. We hope sure that the read- 
ers will be struck by the relevance of a great many of Shah Wali Allah’s 
ideas and observations. To be sure, the Islamic intellectual tradition is a 
rich resource of insights and wisdom articulated by a host of outstanding 
scholars and seers over the last fourteen centuries; insights and wisdom to 
which they were led in the course of their effort to understand the mean- 
ing of God’s Message and the way of His Last Messenger (peace be on 
him). Hence, it would not be surprising if a great many men and women 
of our time, who are baffled by the bewildering circumstances confronting 
them, will find a great deal in this tradition that will help them find a new, 
constructive orientation in their lives. It goes without saying that the way 
to benefit from the treasures of Islamic tradition is not to carbon-copy the 
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ideas of these great thinkers and blindly apply them: This tradition will 
yield the riches of its meaning only to persons with keen minds and gen- 
uine curiosities. It is only such persons who will discover valuable gems of 
wisdom in the writings of Muslim thinkers and savants that would either 
elude the grasp of the mediocre and the undiscerning, or would appear to 
them as utterly irrelevant to the problems of our age. 

We hope that we will be able to present, in a series of publications, 
the thought of several significant Muslim thinkers, especially their ideas 
relative to issues of abiding concern to mankind. 

We are grateful to the author for carefully revising his work, originally 
a doctoral dissertation, and making it available to us for publication. Pro- 
fessor Marcia Hermansen has placed us under considerable obligation by 
writing a ‘Foreword’ to the work that is both concise and illuminating. That 
Hermansen’s ‘Foreword’ should be as brilliant as it is does not come as a 
surprise. For there are very few scholars who have studied Shah Walt Allah 
with as much care and understanding as she has. Her English translation of 
the first half of Hujjat Allah al-Balighah, a tough and challenging task for 
any scholar, is a living monument of her penetrating grasp of Shah Wali 
Allah’s thought which deserves much applause. 

My friend and colleague, Imran Ahsan Khan Nyazee, helped me in 
solving a number of technical problems pertaining to the.composing of the 
work. To Mr Khalid Bin Majeed we are grateful for giving us an attractive 
cover design and assisting us in improving the format of the book. Mr Alam 
Zeb, our computer operator, has, as on so many other occasions in the past, 
cheerfully put up with my annoying habit of endlessly revising the text in 
the course of its editing and has worked very hard indeed to compose it. 
Sincere thanks are offered to all of them. 


Islamabad Zafar Ishaq Ansari 
July 2000 


Part ONE 


The Contribution of Shah Wali Allah 
to Islamic Thought 


Introduction 


Qutb al-Din Ahmad ibn ‘Abd al-Rahim, popularly known as Shah Walt 
Allah (1114-1176/1703-1762), lived at a critical juncture of Muslim 
history.! India, where Shah Wali Allah was born and where he lived and 
died, had enjoyed the peaceful and prosperous rule of the Mughals for more 
than 200 years. By the time of Shah Wali Allah, however, the state had be- 
gun to disintegrate into a number of mutually hostile principalities which 
tended to claim independence of the central authority of Delhi one after 
the other.? Among the newly emerging quasi independent states, many 
were not even under Muslim control. Power and glory in the Sub-continent 
of India were being gradually lost to the rising influence of the militant 
Maratha, Sikh and Hindu communities.? At that time Muslims in other 
parts of the world too were far from being ascendant. The authority of the 
Ottoman Caliphs as a super-power already showed signs of weakness. Al- 
though Muslims had achieved a historic victory against the Byzantium by 
conquering Constantinople in 1453, yet the dreadful fall of the Muslim em- 
pire in Spain in 1492 was not too remote an event in their memory. It was 
at this moment of utter despair and despondency for Muslims that Shah 
Wali Allah was born, dextro tempore. It is perhaps at such hours that the 
Providence chooses to favour humanity and reformers emerge.’ 

The generations of Muslims who succeeded Shah Walt Allah owe a 
considerable debt to him in many ways. The intellectual and cultural his- 
tory of the Muslims of the Sub-continent, and to some extent, of those in 
other parts of the world in the post-Walt Allah era, can hardly be discussed 
without reference to the impact of his reformist ideas. Many educational, 
intellectual and spiritual currents of thought which arose in India in the 
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late 18th century and which subsequently made any notable contribution 
in any branch of Islamic scholarship proudly trace their origins to the 
school of Shah Wali Allah. The most outstanding centres of traditional 
Muslim education that flourished in the Sub-continent during the 19th cen- 
tury —Deoband, Farangi Mahal, Nadwat al-‘Ulama’, Aligarh, and others 
— have all claimed the intellectual and spiritual influence of Shah Walt 
Allah. These centres not only provided the nuclei for purely educational 
programmes which produced specialists in the religious disciplines and 
other branches of knowledge, but also responded to the needs of spiritual 
training and moral reform of the society at Jarge. Besides, the contribu- 
tion of Muslim scholars in various basic Islamic sciences, such as Tafstr, 
Hadith, Figh, Usil al-Fiqh, Kalam, and other auxiliary disciplines such as 
philosophy, logic, Arabic language, syntax, morphology, and rhetoric, was 
made almost exclusively by those scholars whose academic genealogy is 
traceable, directly or indirectly, to Shah Wali Allah. 

Shah Walt Allah’s contribution has many facets and dimensions. It 
is not confined to purely academic and theoretical matters. Its wide and 
profound impact is discernible, inter alia, in the jihad movement which 
swept the entire Sub-continent under the inspiring leadership of Sayyid 
Ahmad Shahid (d.1246/1831) in a heroic struggle against the anti-Islamic 
forces in India. This struggle sought to bring about a total change in the 
body-religious as well as body-politic of the Indian Muslim society. It in- 
cluded in its ranks many celebrities among whom Shah Isma‘tl Shahid (d. 
1246/1831) is particularly mentionable. He was not only a descendant of 
Shah Walt Allah, but also an exponent of his philosophy and a prominent 
scholar of Islam in his own right.® 

The tremendous influence of Muhammad Iqbal (d. 1356/1938) not only 
on the Muslim thought of the Sub-continent but also on the contemporary 
Islamic thought in general is too well known to require any elucidation. He 
was no exception is receiving the guiding influence of Shah Wali Allah’s 
thought. According to a recent writer, Shah Wali Allah was the precursor 
of Iqbal: “Anyone delving deep into Iqbal’s Reconstruction,” will find the 
spirit of Shah Wali Allah prevading this work from beginning to end’”.8 

Thus it would be evident, as the present study would attempt to show 
in the following pages, that the impact of Shah Wali Allah’s thought has 
been both intense and extensive. In a catastrophic period of Indian Muslim 
history, he grew to see the Muslim community suffer from a number of 
maladies. As pointed out earlier, the political power of the Muslims had 
already begun to crumble due to the weaknesses and follies of the Muslims 
and the malice and hostility of their cunning foes. Neither was any ray of 
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hope visible to the Muslims nor did they have any reason for optimism. 
Thanks to his wisdom and sagacity, Shah Walt Allah was able to diagnose, 
at an early period of his life, the malaise of his society. In his view, it. 
consisted in: (i) lack of strong faith, (ii) disunity in the Muslim ranks, and 
(iii) acute moral degeneration.’ 

Shah Walt Allah’s role, however, did not remain confined to this diag- 
nosis but he also suggested a cure and vigorously tried to have it put into 
effect. He tried to redress lack of faith by presenting a rational interpreta- 
tion of Islam. In his expositions of religious doctrines, we find that rational 
arguments proceed side by side with traditional dialectics. Reason, tradi- 
tion, and intuition appear in full harmony when Shah Wali Allah articulates 
his religious point of view.'° 

As to the malady of disunity, Shah Wali Allah addressed the problem 
by attempting to bring about a reconciliation between the diverse schools 
of law and theology. His genius was specially gifted with an exceptional 
ability to conceive a via media between divergent points of view. With this 
synthesizing approach, he was able to render insignificant many controver- 
sies which had hitherto kept the adherents of divergent viewpoints poles 
apart.!! One remarkable example of this blending of ideas and fusing them 
together, so as to make them appear essentially one and the same, is his 
reconciliatory approach to the so-called metaphysical doctrines of wahdat 
al-wujiid and wahdat al-shuhid. The former had been typically represented 
by the Spanish saint-philosopher Muhyt al-Din Ibn ‘Arabi (d. 638/1240) 
and his followers whereas the latter represents a critical response to it by 
Shaykh Ahmad Sirhindi (d. 1034/1624).!? 

The third malaise of the Muslim society, viz. its moral degeneration 
was treated by Shah Wali Allah through tasawwuf which, for him, meant 
a direct approach to the heart. Shah Wali Allah, who derived his wisdom 
from the Qur’an and the Sunnah, knew very well that without purifica- 
tion of the heart, it was not possible to overcome the moral degeneration 
which permeated the individual and collective life of the Muslim commu- 
nity. He was initiated in the realm of spirituality by his illustrious father 
Shah ‘Abd al-Rahim (d. 1131/1719). He richly contributed to his father’s 
‘spiritual legacy and advanced that cause further.!% 

In the wake of this grave crisis which engulfed the entire Muslim so- 
ciety of India and infected all its ‘strata in varying degrees, Shah Walt 
Allah undertook the onerous task of reforming the minds and morals of his 
brethren in faith. He adopted both short-term and long-term measures for 
rebuilding the culture, polity and ideological orientation of the Muslims. 
The thrust of his reform movement ranged from matters of belief to social 
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structure, from politics and statecraft to economy, from legal and juristic 
concepts to philosophical and metaphysical ideas. He addressed himself to 
the needs of this world but at the same time did not forget to respond to the 
requirements of ultimate success in the Hereafter.!4 

Shah Wali Allah conceived man to be a microcosm and viewed the 
cosmic scheme to be merely an enlargement of man’s needs, hopes, aspi- 
rations and ideals, on the universal scale. To him, man is the central agent 
in the Divine scheme of life. He has been granted the necessary faculties 
—-instinctive, aesthetic, rational and intuitional — to actualise the objective 
of a just, peaceful, humane and theo-centric civilisation here. This would 
lead to the ultimate realisation of true and lasting bliss in the Hereafter.!° 

The most remarkable feature in the thought of Shah Wali Allah is the 
treatment of problems on firm grounds of inductive reasoning in which 
process he establishes that the evidence of revelation is in full conformity 
with the axioms of reason and observation. In this connection his spiri- 
tual imagination complements his rational thinking.'® But the focal point 
in this synthesis of religio-rational dialectic is the Qur’an which remains 
throughout the ultimate source of his thought. 

The introduction of a new methodology in the understanding and ap- 
plication of the revelational guidance embodied in the Qur’an is another 
remarkable contribution of Shah Walt Allah. The principles of Qur’anic 
exegesis, which he has set forth in his masterly work, al-Fawz al-Kabir, 
introduced a new dimension in the science of tafsir.!’ He emphasises a 
direct approach to the Qur’an which was facilitated by him for posterity 
by his rendering of the Divine text into easy Persian prose. By perform- 
ing this service Shah Wali Allah ushered in a new era of understanding 
the Qur’an. The comprehension of its meanings from then onward became 
easily accessible to the common man.!® 

Prior to Shah Wali Allah, the question of the permissibility to translate 
the Qur’an had largely remained an unresolved issue. The notion that the 
Qur’an may not be translated had rendered Qur’anic scholarship, to a great 
extent, an exclusive domain of the specialists. Shah Wali Allah took a bold 
initiative and translated the Qur’an into Persian, the lingua franca of the 
Muslim literati in the Subcontinent. This had a wholesome impact on the 
religious life of Muslims. It became increasingly possible for ordinary peo- 
ple to understand the teachings of the Qur’an. They were helped in this by 
the works of a growing number of scholars who concentrated their efforts 
on explicating the message of the Qur’an. This was a healthy development, 
especially in the non-Arabic speaking lands. 
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Although jurists had always regarded the Qur’ān as the primary source 
of legal doctrines, yet the jurists of the later period generally tended to 
confine the verses containing injunctions of legal import to five hundred or 
a little more. They did not consider it necessary for a mujtahid to master the 
rest of the verses. Even men like Abū Hāmid al-Ghazālī (d. 505 /1111) did 
not consider that necessary.!? Thus the field was left open, to a considerable 
extent, to preachers and story-tellers who let loose their imagination to 
explain the meaning of the Qur’4n. Further, the classical exegetes tended 
to narrow down the scope of Qur’anic verses by assigning rather strictly 
a certain context to each verse of the Qur’an. Shah Wali Allah rejects this 
tendency and considers it tantamount to unduly constricting the Qur’an 
which, by the nature of things, has a wide and universal application.” 

Shah Wali Allah’s pervasive approach to the Qur’&n, once again, em- 
phasises its application to the entirety of human thought and experience. 
There is a great debt which the students of the Qur’an after Shah Wali 
Allah’s time owe to him. This consists in his classification of the main 
themes of the Divine Book. After a penetrating and comprehensive sur- 
vey of the contents of the Qur’an, he classifies them under five subjects: 
(1) ahkam (injunctions); (11) mukhdsamah (dialectics); (iti) tadhkir bi ala’ 
Allah (reminding man of the Divine favours); (iv) tadhkir bi ayyam Allah 
(reminding man of God's interventions in history); and (v) tadhkir bi 
al-mawt wa m4 ba'‘d al-mawt (reminding man about death and the life 
thereafter). Thanks to this classification, many misunderstandings of the 
students of the Qur’an disappeared and a number of problems as regards 
the sequence of the verses, their inter-relationship and thematic coher- 
ence, were solved. For no statement occurring in the Qur’4n falls outside 
the scope of these five categories. This insight, indeed, constitutes a great 
achievement of Shah Wali Allah in the field of tafsir. The second heading 
in the classification of Shah Wali Allah namely: ‘dialectics’, is worthy of 
particular notice. Many ‘ulamd’ had been neglecting this important theme 
of the Qur’an and thus were unable to appreciate the discourse of the Reve- 
lation addressed to all mankind who must belong to either of the following 
categories: (i) the faithful, (ii) the people of the Book, (iii) the polytheists 
or atheists, and (iv) the hypocrites.?! 

Another source of confusion for many students of the Qur’anic exege- 
sis prior to Wali Allah was the vagueness of the notion of mutashabih.?* 
This put more or less an embargo on human mind to exert itself on many 
verses of the Qur’an and attempt to grasp their true meaning and signifi- 
cation. For there remained an apprehension among the scholars that their 
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understanding of the Book was likely to be erroneous as it could be in con- 
flict with the mutashabih, which itself was not clearly defined. Shah Wali 
Allah emphasized the essential comprehensibility of all the verses of the 
Qur’an, including those assigned by the exegetes to the category of mu- 
tashabih.”8 

In short, the contribution he made to a better understanding of the mes- 
sage of the Qur’an and its application to the lives of common Muslims 
and the pursuit of its knowledge by students other than those specialized 
in the Qur’4n was indeed great and singular. As a result of his efforts in 
this behalf, an increasing number of ordinary Muslims began to approach 
the Qur’an with confidence and enthusiasm. They thenceforth treated it as 
a universal message addressed to all mankind and not merely as a code 
of law containing commandments and prohibitions for the use of a few 
specialists of law. ‘Ubayd Allāh Sindhi, one of the most prominent expo- 
nents of Shah Wali Allah’s philosophy, expressed the view that after being 
imbued with the philosophy of Shah Wali Allah, one can understand the 
overall message of the Qur’an directly from its text and can be satisfied 
with it without being compelled to seek any external aid.”4 

Shah Wali Allah’s approach to the Science of Hadith is characterized 
by his view that the Sunnah is essentially a commentary on the Qur’4n it- 
self, rather than something independent of it. An intensive and profound 
analysis of the Prophet’s traditions led him to see an organic relationship 
between the Qur’an and the Sunnah.” Further, he brought out the ratio- 
nal and beneficent considerations underlying the directives of the Prophet 
(peace be upon him).? He also took note of the severe criticism made 
against Ah/ al-Sunnah by the rationalists, partly under the impact of Hel- 
lenistic philosophy in the classical period of Islamic thought. He advocated 
the traditional point of view of the former and supported it with strong ra- 
tional arguments.?” 

Shah Wali Allah adopted a method of interpreting the traditions of 
the Prophet in which he has shown an evolutionary process in the lives 
of all Prophets from Ibrahim upto Muhammad (peace be upon them), in 
that they received Divine guidance gradually and commensurate with the 
onward progress of human civilization. He looked upon the teachings of 
all Prophets as a continuous commentary on the ever-unfolding process 
of revealed guidance,?* Moreover, unlike many other jurists, Shah Wali 
Allah did not assign to ijma‘ (consensus)? a categorical position as an in- 
dependant source of law. He rather has a restricted conception of ijma‘. 
He recognizes the binding character of the consensus based on the rulings 
of the early caliphs, especially Abi Bakr, ‘Umar and ‘Uthman, the three 
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immediate successors cf the Prophet (peace be upon him), on any interpre- 
tation of the Qur’an or the Sunnah. He grants this special status to these 
Companions on grounds of their close association with the Prophet and 
their temporal proximity to him. Any other consensus which took place 
at any later period is, in his opinion, not of the same consequence in as 
much as it does not bind Muslims of any other era or area to any particular 
view.°° Thus, Shah Wali Allah gave ijmd‘ a somewhat diminished position. 
According to him, ijmd‘ is an explanatory source and an authentic interpre- 
tation of the Qur’an by those whose understanding is less fallible than of 
others for the reasons we have stated earlier.3! The fourth source of law, ac- 
cording to the generally held view of jurists, is giyds (analogy). Again, this 
is not recognized by Shah Walt Allah as an independent source because it is 
integral to our process of understanding the Qur’an and its interpretations 
that are either embodied in the Sunnah or can be derived from the collective 
understanding of the Companions in the Best Era (khayr al-quriin).°? 

In the field of law and jurisprudence, Shah Walt Allah’s remarkable 
genius is reflected in his. ability to reconcile the differing views found 
among Muslims and explaining them with reference to the basic principles 
that may be deduced from the Qur’an and are also plausible on rational 
grounds. He mentions this as a great Divine favour to him.?? Shah Wali 
Allah did not undertake this synthetic exercise in the domain of law alone, 
but it is a distinctive mark of his works on theology and mysticism as well. 
This is evident, for instance, from his synthesized version of the doctrines 
of wahdat al-wujiid (unity of existence) and wahdat al-shuhiid (unity of 
manifestation).°4 

Shah Wali Allah’s contribution to the development of a new ‘Jim al- 
Kalam is perhaps the most original component of his entire intellectual 
legacy. It left a deep impression on the subsequent Muslim scholastics and 
established an altogether new tradition in this field.’ 

In order to assess this contribution it is important to compare it with the 
state of kalam before Wali Allah’s time. In this connection we must cast 
a glance at its genesis and development in the early Islamic period. The 
evolution of classical Kalam from the end of the second century hijrah on- 
wards took place mainly in response to the intellectual challenges posed by 
the Hellenic metaphysics. The expansion of the Muslim State beyond the 
Arabian Peninsula, and the resultant interaction between Muslim intelle- 
gentia and the Persian and Byzantine civilisations and Greek thought gave 
rise to a number of intellectual debates. One of the main consequences of 
these debates was that a number of new questions began to be posed. These 
questions betrayed an attitude of skepticism towards some of the very basic 
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postulates of Islamic worldview. Muslim scholars accepted this challenge 
and responded to it vigorously. They delved deep in the Hellenic intellec- 
tual legacy, and not only articulated the position of Islam in response to the 
new questions, but also undertook a critical examination of the Greek logic 
and other important tools of their dialectics. In this process the scholars of 
Islam sought to establish the superiority of the Islamic weltanchaaung on 
the one hand, and to expose the fallacies underlying certain assumptions of 
Greek philosophy, on the other.*6 

These Muslim scholars, known as mutakallimiin, resorted to articulat- 
ing their position in the intellectual terms which they shared with the main 
exponents of Greek philosophy. As these discussions went on, a distinct 
corpus of knowledge emerged and the bulk of literature thus produced 
by Muslim scholars came to be known as ‘I/m al-Kalam. In this process 
there appeared on the intellectual scene a galaxy of scholars who con- 
tributed to the development of ‘Jim al-kalam and in the course of time 
diversified those discussions. Notable among them were such luminaries 
as al-Juwayni (d. 478/1085.) al-Ghazali, al-Ash‘ari (d. 324/936 A.H.), al- 
Maturidi, (d. 333/944), al-Shahrastani, (d. 548/1153), and many others. 
The last prominent representative of these intellectual giants was Fakhr 
al-Din al-Razi (d. 606/1209).37 

The later mutakallimiin developed their themes in scholastic discus- 
sions more or less on the same pattern as were set forth by these pioneers. 
However, with the passage of time, Kalām became a rigid and sterile dis- 
cipline with little contemporaneous relevance. It became fashionable for 
Muslim scholars to be immersed in highly formalised discussions of a the- 
oretical nature in utter disregard of their diminishing value for their own 
ethos.38 

This was the state of Kalam when Shah Wali Allah made his debut 
in the Islamic academia. He at once realised the futility of the prevalent 
formulations of Kalam and felt the pressing need of introducing a new ap- 
proach in this discipline. One comes across his remarks about this dire need 
in his preface to Hujjat Allah al-Balighah in these prophetic terms: “[{T]he 
mustafid [(Muhammadan] shari‘ah has now reached the threshold of an era 
in which it is destined to appear in the perfect garment of demonstrative 
proof”.°9 

For this new discipline of Kalam which he named ‘ilm asrar al-din 
(‘Science of the Subtle Meanings of Religion’), he formulated his own 
framework which he derived from the principles enunciated in the Qur’an 
and the Sunnah.*° Shah Walt Allah established these principles on the basis 
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of solid empirical evidence. Thus he provided fresh and sustainable ratio- 
nal foundations for this discipline along with the speculative reasoning of 
the classical mutakallimiin. The main subject of his Kalam is an enquiry 
into the weal and wisdom underlying the injunctions of Islam. The most 
remarkable and original trait of his discourse is that he relates the entire 
body of injunctions to the fundamental objective of the universal mission 
of the Prophets and Messengers of God, namely, preparing man to coun- 
tenance the Ultimate Reality. This predominant objective in the Divinely 
ordained Prophetic dispensation is to be realised through the purification 
of the soul and reformation of morals which provide the-sole guarantee for 
human salvation and eternal bliss.*1 

Shah Wali Allah perceives human life essentially as a unity. The em- 
phasis that life here and the Life Hereafter are not different or mutually 
exclusive, but merely different stages in one interminable journey, pervades 
all his discourses on Kalam. While discussing the religious issues, he does 
not address human intellect alone but also appeals to man’s heart. As a 
result, we find his Kalam to be an amalgam of shari‘ah and tariqah, phi- 
losophy and metaphysics, reason and tradition, intuition and imagination. 
His achievement in this domain lies in that he has endeavoured to make 
iman bi al-ghayb (belief in the unseen) appear to perceptive minds as a 
kind of imdn bi al-shuhiid (belief in the seen).*” 

To sum up the discussion, it can be said that Shah Wali Allah injected a 
new life in this discipline. This fact would become clearer if his writings on 
the subject are compared with those of his predecessors. As we have noted 
before, Kalam in the classical period mostly consisted of lengthy discus- 
sions dealing with questions posed by Greek philosophy. These were often 
fragmented discussions, aimed at answering the philosophers’ questions 
and doubts so as to defend the theological point of view of Islam. The cor- 
pus of Kalam thus evolved often lacked coherence and consistency required 
of a well-organised and full-fledged discipline. The questions dealt with by 
the mutakallimin, in a great many cases, had no logical or sequential re- 
lationship with each other. The point of culmination in these discussions 
was a severe criticism and strong rebuttal of the premises of Greek thought 
by men like Ghazali and Razi.*2 However, despite the valuable contribu- 
tion of these important thinkers, the discipline itself did not undergo any 
significant change in its general characteristics. In contrast to this incoher- 
ent and fragmented approach, Shah Wali Allah laid the foundations of a 
solid, fully integrated and logically consistent discipline. He undertook the 
paramount task of re-stating the fundamental postulates of Islamic belief 
system within the framework of the Qur’an and the Sunnah. Furthermore, 
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he provided external evidence drawn from pure reason, empirical observa- 
tion and intuitional imagination to reinforce the propositions derived from 
Revelation and tradition. 

According to the famous Islamic scholar and historian of India, Shibli 
Nu‘mani (d. 1914), the scholastic profundity of Shah Wali Allah, which 
is reflected, inter alia, in his contribution to kalam overshadows men like 
Ghazali and Razi. While the expositions of earlier mutakallimin exclu- 
sively focussed on questions of belief (‘agidah), Shah Wali Allah went 
beyond this narrow scope of theology. The new discourse that he intro- 
duced, in the main, sought to substantiate the inimitability (i‘jaz) of the 
shari‘ah. He endeavoured to establish an organic link between ‘agidah, 
(belief) and shari‘ah( revealed code of law). Moreover, he tried to bring 
home the inimitability of the latter in as much as it responds to the diver- | 
sity of the varying conditions of human life. Avoiding as far as possible, 
a discussion of the archaic issues of early theology such as the eternity of 
the Qur’4n and free will, pre-determination, and the indivisibility of Di- 
vine Essence and Attributes, he developed an altogether original approach 
to Kalam. This approach consisted chiefly in presenting the rationale of 
the injunctions of [slam on the premise of their compatibility with human 
nature. By developing this comprehensive approach to Kalam, Shah Wali 
Allah arrived at a holistic explanation of Islam. His contribution lies in that 
he put in bold relief not only the rationality of belief, but also established 
a necessary nexus between the ordinances of the shari‘ah and the innate 
urges of human nature. 


Religio-Philosophical Thought 


One of the striking features of the writings of Shah Wali Allah is his stress 
on the necessary relation between the creation and the Creator which con- 
sistently pervades all his thinking. Whether the subject of his discussion 
is highly spiritual or purely mundane, the consciousness of the Ultimate 
Reality is always uppermost in his mind. This characterizes all his discus- 
sions including those pertaining to such questions as the evolution of man 
as a moral being or man’s role as an active member of the society. This also 
characterizes his analysis of human instincts and behaviour, or his survey 
of the development of human society even when it is in the nature of an 
empirical enquiry.*° 

Shah Walt Allah essentially looks at the entire contingent phenomena 
as a manifestation of God’s creational power. In his opinion, without ref- 
erence to the Absolute there could be no conception whatsoever of the 
creation. This distinctive characteristic of Shah Walf Allah’s thought is 
perhaps attributable to the influence of the monistic philosophy of Muhyi 
al-Din Ibn ‘Arabi. A probe into the sources of his thought which would 
be attempted at a later stage of this study would further elaborate this 
hypothesis. *¢ 


The Ontology of Shah Wahi Allah 


In his discussions on the genesis of man and the creation of the universe, 
Shah Wali Allah develops three main terms namely ibda‘ (creation ex- 
nihilo), khalq (creation), and tadbir (governance). [bdda‘ is creation out of 
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sheer nothingness, Khalq is to create something out of an existing sub- 
stance. Tadbir is to manage and employ a set of created things so as to 
derive the required benefits which are conducive to universal weal. With 
reference to these concepts, which signify different stages of the Divine 
creative process, Shah Wali Allah discusses the creational phenomena.*” 

Another key concept which constitutes an important element in his 
philosophy of existence is the doctrine of ‘universal soul’ (al-nafs al- 
kulliyyah). Explaining this doctrine, Shah Wali Allah says that a deep and 
profound thought on the diversity of universal phenomena leads human 
intelligence to the notion that God has created a universal soul ex-nihilo. 
From this ‘universal soul’ or ‘universal genus’ emanate all existents. But 
the relationship between the Creator ex-nihilo and the ‘universal soul’ can- 
not be explained in terms of this material world. There is some kind of unity 
between the Creator and the ‘universal soul’. But this unity is neither real, 
nor comprehensible to the finite human intelligence. The highest degree of 
perception attainable by human intellect is this ‘universal soul’ where it is 
able to combine all diversity of existence on one point. At this point the 
voyage of human intellect ends. This unique relationship between the Cre- 
ator and the ‘universal soul’, which is called ibda‘ by Shah Wall Allah, is 
far beyond the grasp of the human mind.4® 

The problem of existence has always occupied an important place in 
the metaphysical and mystic thought of Islam. Shah Wali Allah’s posi- 
tion on this issue is middle of the road between the well-known doc- 
trine of wahdat al-wujiid (Unity of Existence) of Ibn ‘Arabi and wahdat 
al-shuhad*® (unity of manifestation), which was put forward by Ahmad 
Sirhindi in the course of his criticism of the doctrine of Ibn ‘Arabi. As 
mentioned by us in the preceding chapter, Shah Walt Allah’s stand on this 
question is that there is no significant disagreement between the ideas of 
these two great philosophers, one from Spain and the other from India. 
He looks at the apparent difference in their respective positions as simply 
a problem of semantics. Both, according to him, ultimately arrive at the 
same conclusion.°? 

Explaining his stand on the problem of Existence, Shah Walt Allah 
says that when we look at the things in existence, we find both common 
and distinctive features in them. There are certain characteristics that are 
common to all things. For example, all human beings share the character- 
istic of humanness although in several other respects they are distinct from 
one another. At the same time, being a man or a horse distinguishes one 
from the other. But all the existents do have a common feature of existence. 
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Both the ‘contingent’ (mumkin) and ‘essential’ (wajib) have the character- 
istic of existence. ‘Existence’, however, does not merely mean ‘to be’. It 
rather signifies the ‘Reality’ on the basis of which we regard something 
as existent. This ‘Reality’ itself exists without any external cause, giving 
it its existence. Since this ‘Reality’ is the cause of all existence, therefore, 
it must, of necessity, exist by itself. Hence its existence is all-pervading. 
For if this ‘Reality’ were not there, every other thing would have been non- 
existent. Now all other things that exist (other than this Essential Reality) 
are merely accidental. For without the Essential Existence they would dis- 
appear into sheer nothingness. This is the nature of all the things of this 
world. They merely have an accidental existence, the only exception being 
the ‘Real Existence’. Thus it is clear that existence is a common feature of 
all existents. If there is no existence then all things shall vanish.>* 

This led some mystics to think that God consists in the existents, or 
that He has manifested Himself in these existents. This school of mys- 
tics has been called wujūdiyyah or ʻayniyyah. But there are other Sufis 
who think that the existence of all things that exist is contingent upon 
this Real Existence. This school of Sufis is called ward’iyyah. They are 
so named because they hold that the Essence of God is beyond this cosmic 
phenomena.*? There are some statements attributed to Ibn ‘Arabi which 
suggest that his position on this issue is closer to the school of ‘ayniyyah 
or wujiidiyyah. Such statements have been taken by Shah Wali Allah in a 
metaphorical rather than their literal sense. It may be pointed out that on 
other occasions Ibn ‘Arabi clearly draws a line of distinction between the 
‘Essential Existent’ (wajib al-wujiid) and the contingent existent (mumkin 
al-wujid) and discusses at length the five stages (tanazzulat) of determina- 
tion. These stages, according to Ibn ‘Arabi, are ahddiyyah, lahit, jabarit, 
‘alam al-mithal and nāsūt, all of which emanate from the ‘Essential Ex- 
istent’ (i.e. God). Like many other Muslim thinkers before and after him, 
Shah Wali Allah offers an explanation of the ideas of Ibn ‘Arabi which 
conform to the views held by the major theological schools of Islam.°? 
Shah Wali Allah interprets all such statements of Ibn ‘Arabi, statements in 
which he identifies a unity between the creational phenomena and the ‘Es- 
sential Existent’, to mean unity of the latter with the ‘universal soul’. This 
is So because the stages of existence beyond the ‘universal soul’ fall, in his 
opinion, outside the cognitive domain of human intellect.°4 

According to Shah Wali Allah, the ‘universal soul’ constitutes the stage 
where a confluence takes place between substances and accidents, and 
there remains no disparity between them. He criticizes Greek philosophers 
for their lack of vision and for their failure to recognize this necessary level 
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of existence which transcends all duality between substance and accident. 
A significant implication of this idea is the negation of any real incongruity 
between matter and spirit. This hypothetical dichotomy between matter and 
spirit has permeated human thought since the Greek times and has resulted 
in a number of misconceptions about the nature of man’s constitution.’ 
Moreover, along with this concept of ‘universal soul’, Shah Wali Allah 
also recognizes a physical dimension of this soul, which he terms as al- 
shakhs al-akbar (universum permagnum). The entire physical world with 
its length and breadth, according to him, constitutes this universum per- 
magnum. All corporeal bodies stand in the same relation to it as waves 
belong to the ocean. The universum permagnum has tremendous power of 
imagination. This power of imagination is represented by what is called 
‘alam al-mithdl, world of pre-figuration. It also has its own will power 
which resides in its galb (mind). This mind is the centre or the throne 
(‘arsh) of the ‘universal soul’. The throne is like a mirror in which re- 
flections of the Creator of universum permagnum (i.e. God) are constantly 
cast. Through these reflections the universum permagnum attains cognition 
of its Lord and naturally forms an image of Him. This image is known as 
al-tajalli al-a‘zam (repercussus permagnum, or ‘supreme theophany’, or 
radiance).°© Shah Wali Allah asserts that the highest level of human con- 
ception of God, whether attained under the guidance of the Prophets or 
acquired, if at all, by following the course set by the philosophers, cannot 
go beyond a conception of this repercussus permagnum. This is the centre 
wherefrom all human intentions, movements, and activities emanate.°’ 
The metaphysical thought of Shah Wali Allah should not be viewed in 
terms of any given system of philosophy which might have existed before 
his time. He has formulated his own perspectives on metaphysics, some- 
thing which parallels his creative and original approach in other branches 
of thought. Some of his views on metaphysics appear to be similar to those 
of the Greek philosophers. A study of Shah Walt Allah’s thought shows 
that several of his ideas have been influenced by the Aristotlean school. At 
the same time, points of similarity are also noticeable between him and Ibn 
‘Arabi and Ahmad Sirhindi. Notwithstanding these and other similarities, 
he has developed his own original framework of metaphysical thought.°® 
Shah Wali Allah does not attempt, like many Greek philosophers and 
some Muslim thinkers influenced by them, to establish, on grounds of pure 
reason, the existence of God.’ On the other hand, he takes the Qur’anic 
approach to the problem and regards the idea of God as one that is naturally 
rooted in human conscience. This latent God-consciousness, according to 
him, is activated in the human mind and soul by the Prophets. It is they 


THE SOCIO-POLITICAL THOUGHT OF SHAH WALI ALLAH 17 


who, on the basis of revealed guidance from God, spell out the right atti- 
tude of man to his Creator, and then, in accordance with the requirements 
of space and time, the Prophets lay down the details of a definite course 
of action as per the Divine mandate. Thus he considers Revelation and 
Prophetic teaching to be the only reliable sources of the human conception 
of God.®° 

Shah Wali Allah also criticizes the speculative approach of the Greek 
philosophers to a conception of Deity as the first cause productive of a 
series of causes and effects. In al-Budir al-Bazighah, a basic source of his 
metaphysical doctrines, he says: 


One should not think that the ultimate being is actually necessary 
as the termination of-a chain of emanations of contingent being, so 
that if an emanation were to emanate from the Ultimate Being and 
another emanation were to emanate from that emanation, then the 
first emanation would become an intermediate link between the last 
emanation and the Ultimate Being; and the last emanation would 
stand in need of the first emanation only, even if the latter stands in 
need of the Ultimate Being. No, it is not like that.6? 


The above passage shows a clear rejection of the typical philosophical 
concept of God in the Greek tradition as a mere speculative theorem or a 
mathematical idea out of which no message can be communicated to man. 

In the rich and varied material on metaphysical thought spread over 
dozens of treatises and books authored by Shah Wali Allah, we come across 
a number of original doctrines and ideas. Taken together, they provide the 
framework of his philosophy as a whole. He approaches the same prob- 
lem in a variety of ways. Sometimes he resorts to the employment of more 
than one alternate term for explaining one and the same idea. At times he 
expresses himself in wholly mystical terms. Perhaps he consciously ad- 
dresses different schools of Muslim intellegentia on different occasions, 
and intentionally employs a variety of terms depending on the requirement 
of the context. 

There are, however, certain basic concepts to which reference in his 
writings is very frequent. It is important to have some idea about these 
concepts in order to grasp his theoretical framework. This would help ap- 
preciate Shah Wali Allah’s point of view in its proper perspective. As the 
following terms would suggest, the Sufi orientation of Shah Wali Allah 
seems to have significantly influenced the development of this perspective. 
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‘Alam al-Arwah (Spiritual Sphere) 


We have already seen that the term used for cosmos in the philosophy 
of Shah Walt Allah is al-shakhs al-akbar (universum permagnum). If we 
accept a world which has the same relationship with the universum per- 
magnum as our intellectual images have with our mind, this world is called 
‘Glam al-arwah (spiritual sphere) by Shah Wali Allah. As intellectual im- 
ages in our minds are free from matter, similarly the spiritual world is also 
free from matter.°* 


‘Alam al-Mithal (Supra-material World) 


In the same way, if we recognize a sphere of existence which has the same 
relation to universum permagnum as our mental images that are created 
by our imagination, fancy and cognition, have to our brain, when these 
pictures contain form and magnitude but no matter, this is called ‘alam 
al-mithal (supra-material world).®* All things and events that occur in the 
material world have a prior existence in the ‘dlam al-mithaél. Moreover, 
any act, whether good or bad, when committed in the material world, is 
reflected in ‘Glam al-mithdl and preserved there in some form.®4 

According to Shah Isma‘il Shahid, a descendant of Shah Walt Allah, 
and a prominent exponent of his philosophy, a considerable number of 
Qur’anic verses and traditions from the Prophet (peace be upon him), 
cannot be adequately explained without recognizing ‘alam al-mithal. He, 
therefore, considered it necessary for all those engaged in an indepth study 
of the Qur’an and the Sunnah to recognise that all things existing or oc- 
curring in the material world have a prior existence before their actual 
occurrence. When these things will disappear from this tangible world, 
they will still retain some kind of existence with God (that is, in the supra- 
material world).® 

Shah Walt Allah substantiates his ideas about ‘alam al-mithal with the 
help of a number of traditions from the Prophet (peace be upon him).°6 
These traditions, which Shah Walt Allah frequently cites in the chapter on 
‘Glam al-mithal in Hujjat Allah al-Balighah, signify that a lot of abstract 
things of this material world assume certain forms in ‘alam al-mithal.®" 

This signification of the traditions which entails a recognition of ‘alam 
al-mithal also conforms to the principle of interpretation of traditions 
recognised by the muhaddithiin namely that as long as the literal mean- 
ing of a tradition is not inconsistent with reason, it need not be taken in a 
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figurative sense. According to Shah Walt Allah, the same view is also held, 
among others, by Jalal al-Din al-Suyiti (d. 911/1505).°° 


‘Arsh 


While discussing the concept of al-shakhs al-akbar (universum permag- 
num), we have already seen that it has its own will power of which the 
repository is its mind (qalb). This mind is the ‘throne’ of the ‘universal 
soul’. The range of the ‘throne’ extends to all creatures including animals, 
jinns, human beings, angels and other forms of life. This is the focus of 
the al-tajalli al-a‘zam (repercussus permagnum) and is fully exposed to it. 
It is also the nucleus for the entire creational world from where all events 
originate, and to which all things of this world finally return. From this fo- 
cal centre constant waves of light are showered upon our planet and Divine 
bounties are ceaselessly supplied in great abundance.®? 


Al-Insan al-Akbar 


In that centre of light and radiance there is an entity which may be regarded 
as an embodiment of the entire humanity. This entity is called al-insan al- 
akbar (cosmic man) in the mystic terminology. It is also known as imam 
(head) of the humankind. The mind and heart of this cosmic man receives 
radiances of various degrees from al-tajalli al-a‘zam (repurcusses permag- 
num). All mankind are attached to the ‘cosmic man’ with such a strong tie 
that they cannot exist without it. This tie is established through a kind of 
spiritual force in the same way as atoms of earth are attracted to each other 
magnetically. It is this force which maintains a nexus between the inner 
components of the ‘cosmic man’ i.e. individual human beings or micro- 
cosms. There are many centres for the different forces operating in the 
‘cosmic man’. Human faculties of senses, reasoning and imagination are 


only specimens of the spiritual force granted to the ‘cosmic man’.’° 


Hazirat al-Quds and al-Mala’ al-A ‘la 


There is, in ‘alam al-mithal’, a certain enclosure to which all spirits of 
great and virtuous men are attracted, like iron to magnet. This enclosure is 
known as hdzirat al-quds (holy enclosure). This is the rendezvous for the 
spirits of great human beings after being emancipated from their corporeal 
bodies. This constellation of spirits is called the ‘supreme spirit’ (al-rūh 
al-a‘zam). There is found in this ‘holy enclosure’ the biggest assembly of 


20 Religio-Philosophical Thought 


prominent angels who, along with the spirits of the most pious members 
of mankind, constitute al-mala’ al-a‘la (the higher assembly). The highest 
level of spiritual progress attainable to man is some kind of association 
with al-mala’ al-a‘la and hazirat al-quds."! 


Man and His Raison d’etre 


In the cosmic scheme envisaged in Shah Wali Allah’s thought, man oc- 
cupies a central position. It is through the agency of man, the Divine 
vicegerent on earth, that the universal moral and spiritual ideal is realised 
in history. The value of this realisation lies in its voluntary acceptance and 
actualisation as a tangible reality. Apart from man, the rest of the observ- 
able natural phenomena so far discovered, seems to have been created for 
no end other than serving the purposes of the moral and spiritual ideal for 
which man has been commissioned. 

Conscious acknowledgement by man of his Lord and conformity to the 
code of approvals and disapprovals (din) prescribed by Him is inherent in 
his nature. The primary testimony which points to the verity of the ‘reli- 
gious truth’ revealed by God to man through the Prophets is provided by his 
own natural disposition anchored by sound intellect and immaculate imagi- 
nation. Man is called upon to seek cognizance of the fundamental truths, by 
accepting the express Divine commands conveyed by the Prophetic revela- 
tion. He should strive for further understanding necessary for his objectives 
by heeding to the dictates of sound reason and by responding to the implicit 
Divine message in nature within and without. 

The ultimate end for which man has been entrusted with the enterprise 
of Religion will be actualized in the Life Hereafter. But in order to qualify 
for Paradise, man is expected to create a paradise here. To this end, he is 
required to disseminate justice and constantly try to eliminate injustice and 
wilful acts of evil from the earth.’* 

Like some other Muslim and many Hellenic philosophers, Shah Wali 
Allah expounds his idea of man in contra-distinction to the fellow members 
of his genus i.e. animals whose higher kind constitutes man according to 
many of them. But the originality of Shah Walt Allah’s conception of man 
lies in that he essentially regards man as a ‘moral being’ unlike merely 
the ‘social animal’ of Aristotle. What basically distinguishes man from 
beasts, according to Shah Wali Allah, is al-ra’y al-kulli, i.e. universality of 
purpose, which motivates many altruistic actions on the part of man and de- 
termines his priorities in life. The beasts, on the other hand, merely pursue 
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what Shah Wali Allah calls al-ra’y al-juz’t that is, individual purposes per- 
taining to the immediacies of biological existence. Man is urged by nature 
to voluntarily abide by a moral law to achieve certain objectives beyond 
his immediate selfish needs of food, shelter, and sex.’% 

The other quality by which Shah Wali Allah distinguishes man from 
fellow-animals is zardfah, i.e. aesthetic sense. This sense is employed by 
man to seek added joy out of material life. For example, man feels the 
desire for beautiful spouse, delicious food, elegant dress and a lofty house. 
The Divine scheme in this manner fashioned man as a suitable agent for 
effecting an equilibrium between the requirements of the Hereafter and the 
demands of this temporary abode by investing him with these two distinct 
qualities.” 

This equilibrium, according to Shah Walt Allah, can be maintained 
properly by balancing the dual capacity of human personality consisting 
of malakiyyah (i.e. the angelic disposition) and bahimiyyah (i.e. the ani- 
malistic disposition). Also, Shah Wali Allah identifies two main categories 
of human beings according to the nature of the inner relationship in man 
between his angelic and animalistic dispositions. In some individuals there 
is a complementarity between both the dispositions. They are designated 
by Shah Walt Allah as ashab istilah (harmonious individuals). There are 
others in whom there remains a constant struggle between the two. They 
are called by him ashdab tajadhub (individuals with an inner competition). 
While in the former category the animalistic disposition is subdued through 
progressive spiritual efforts, in the latter, it is strong enough to put up 
resistance to the dictates of the angelic disposition. The Prophets and Mes- 
sengers belong, according to Shah Wali Allah, to the first category. He 
makes further classification of human beings on the basis of the relative 
intensity and depth of these two dispositions. ”* 


Basic Morals of Man 


As noted before, the basic trait distinguishing man from animals, according 
to Shah Wali Allah, is his moral urge. Morality, therefore, constitutes an 
integral ingredient of human personality. Essential morals, according to 
him, are the following: 

Ikhbāt: total submission before the Lord. This implies modesty and humil- 
ity before Him and His creatures. This is the pivot around which the entire 
moral personality of man revolves; 

Tahārah: cleanliness and purity of body, dress and environment as a nec- 


essary reflection of the inner purity of the soul; 
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Samdhah: generosity and benevolence. This moral quality, among other 


things, implies possession of worldly treasures without compromising the 
other essentials of morals; 
Justice and equity: this is the cardinal virtue which, according to the 
Qur’an,”® 
association. 

After a profound analysis of human personality with its biological and 
spiritual components, its intellectual and psychological dimensions and 
an explanation of his environment which brings into focus the nature of 
relations between man and the creational phenomena, Shah Wali Allah 
concludes that taklif (encumbering man with responsibility) and holding 
him accountable for all his deeds is an essential demand of his own nature. 
To this end, man has been endowed with the requisite faculties of reasoning 
and contemplation, and all necessary inner as well as outer opportunities 
have been afforded to him.”8 

The entire corpus of injunctions prescribed in the Shari‘ah is based 
on this basic conception of man. Obviously, it is ultimately man who, as 
an individual, is responsible in the sight of God for the realization of the 
moral] and spiritual ideals. However, this realization is contingent upon a 
healthy socio-political organization, which emerges as a necessary corol- 
lary of the application of these injunctions in the lives of individuals. Our 
concern in this study is to highlight the features of this socio-political or- 
ganization of which the chief agent is man. In the philosophy of Shah Walt 
Allah there appears to be little emphasis on anything comparable to merely 
abstract or impersonal entities referred to in the contemporary Western 
socio-political thought as ‘institutions’. On the contrary, we find that Shah 
Wali Allah’s emphasis remains throughout on the healthy, balanced, pur- 
poseful and theocentric cultural growth of individuals, which ipso facto 
“leads to the development of society and state, displaying these characteris- 
tics on the collective plane. 


is the most essential norm and a basic principle of human 
77 


Concept of Prophethood 


According to the theological doctrines generally propounded in the Aryan 
metaphysics, there is more or less a consensus on the existence of the “Es- 
sential Being’. But their conception of the ‘Essential Being’ is so abstract 
and mathematical, as we have seen before, that they almost rule out the 
possibility of any meeting point between the cognition of the ‘Essential 
Being’ and human perception. 
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This is a radical departure from the teachings of the Prophets which 
necessitates, for obvious reasons, the possibility of some kind of human 
cognition of the Absolute. For the very office of prophethood implies 
the communication of an express, explicit and definite articulation of the 
‘Divine Will’ from the ‘Essential’ to the ‘contingent’, through the interme- 
diacy of the Prophets. It is on the basis of this communication, i.e. wahy, 
that the Prophets are able to express ‘Divine approval’ for those who con- 
sciously conform to the ‘Divine Will’ in thought and life. Nay, the Prophets 
go even further and promise the actual sight of the repercussus permag- 
num in the Hereafter to those who will have attained in their worldly life 
enough spiritual purity through the constant effort of both body and soul. 
Shah Wali Allah’s metaphysics explains this question by elaborating the 
concept of al-tajalli al-a‘zam (repurcussus permagnum). 

This concept had been a familiar theme in the mystic literature of Islam 
before Shah Wali Allah.”? But Shah Wali Allah developed it further and 
made it comprehensible by employing a peculiar terminology of his own 
and by relating it to the basic framework of his ontology. He elucidated the 
issue by saying that the phenomenon which is exposed to Divine radiance 
is so infused and enlivened with Divine complexion that in a sense it may 
be called identical with the ‘Essential Being’. In our intellectual quest and 
spiritual voyage we reach a point where we attain a kind of relationship 
with the repurcussus permagnum by establishing our link with the phe- 
nomenon exposed to it. In such an event we can rightly say that we have 
reached God. Thus the radiance of the ‘Essential’ becomes an object of 
cognition for our inner senses and intellect. When that happens we may 
also say that we have seen God or heard His speech.°° 

Thus Shah Wali Allah explains the possibility of Divine communica- 
tion of meta-rational, supra-sensuous knowledge, i.e. wahy, to man in terms 
of which he is able to understand and apply the Divine commands. But the 
pattern of this communication unfolds itself in a process of selection by 
God, from amongst mankind, of an extraordinary individual who receives 
Divine dispensation on behalf of his community. By the dictates of the Di- 
vine Providence, this individual is enabled to attain such a high level of 
spiritual purity as to acquire the capacity to reach the fountainhead of Di- 
vine Knowledge in hazirat al-quds (holy enclosure). With regard to this 
individual (i.e. the Prophet), there is already, in the estimation of people, 
an idea that he is on the right path and an object of Divine blessings. Thus 
they are prepared to respond to his call, whereby he invites humanity to the 
path of the Lord and to establish, in collaboration with them, the patterns 
of life approved by Him.®! 
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We have seen in the foregoing that Shah Wali Allah introduces a clas- 
sification of human beings on the basis of the relative intensity and depth 
of angelic disposition, or lack of it in different individuals. He makes a fur- 
ther categorisation of human beings according to the religious perception, 
spiritual vision, and wisdom with which they are endowed. He identifies 
eight categories of individuals below the rank of a Prophet, namely: 


e mufham: the one who is granted understanding; 


kamil: the perfect man; 

e hakim: the wise man; 

e khalifah: the vicegerent; 

e mu’dyyad bi riih al-quds: one who is supported by the holy spirit; 
e Addi muzakki: one who guides and purifies; 

e imdm: the leader; and 


e mundhir: i.e. the warner. 


Thereafter he defines nab (i.e. Prophet) and rounds off the above list with 
the mention of a Prophet who delivers people from darkness to light and 
conducts them to the path of guidance, and whose community is the best 
of communities raised for all mankind.°? 

Thus it appears that Shah Wali Allah’s acute religious perception and 
keen spiritual insight led him to identify the Prophet Muhammad (peace 
be upon him) at the pinnacle of a graded human pyramid, as it were, of 
moral and spiritual excellence. Further, he conceived the life of a Prophet 
“to combine in its fold all the dimensions and depths of the faculties with 
which man has been endowed. His mind and heart are exposed to Divine 
luminosity to the utmost limit. The entirety of his soul is focussed, with 
full concentration, on progressive acquisition of Divine proximity. This 
proximity, which is achievable by his soul, is unparalleled in the rest of 
mankind. Thus each Prophet is given a singular opportunity for spiritual 
ascension as a pre-condition for the showering of Divine blessings and the 
descension of Revelation on him. 

Shah Wali Allah, does not subscribe to the generally-held view that a 
Prophet is necessarily appointed at the age of forty. Nor does he think it 
necessary for each Prophet to possess miracles. What is important, in his 
view, is that the Prophets be given clear signs to convince people of the 
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truthfulness and genuineness of their mission. These may be rational argu- 
ments, supernatural portents, or a Book with miraculous qualities. Or else, 
the moral example of a Prophet might be so excellent and extraordinary 
as to surpass the entire people, providing a testimony to the truth of his 
mission. ; 

Shah Wali Allah also believes that the Prophets possess, from the out- 
set, qualities of perfection. These are natural endowments as well as quali- 
ties acquired through personal effort. For example, the Prophet Muhammad 
(peace be upon him) possessed wisdom and innocence and was conscious 
of some of the realities of the life Hereafter even before he was pro- 
claimed a Prophet. His wisdom protected him from the contaminations 
of the material life. His innocence made his soul an object of Divine en- 
lightenment which was cenducivce to the instinctive negation of evil and a 
natural affirmation of good as well as purging his conduct of every evil and 
embeliishing it with every kind cf goodness. This inner purity attained by 
the Prophet (peace be upor him) much before receiving Divine revelation 
manifested itself in the excellent and unique moral and spiritual virtues of 
which his life was an embcdiment.®* 

In al-Khayr al-Kathir Shah Wali Allah deals at length with the ex- 
cellent virtues of moral and spiritual perfection in the life of the Prophet 
(peace be upon him). He contends that there was a constant progress in 
his spiritual and moral ascension, and the evolution and growth of reli- 
gious dispensation granted to him from God was commensurate with this 
progress.84 


Prophets and the Reform of Human Society 


Reform of the society, according to Shah Wali Allah, constitutes the basic 
objective of a Prophet’s mission. The writings in which he has dealt with 
this important theme of his philosophy are scattered in his various works. 
His philosophy has a comprchengive bent and takes a total view of human 
life and society. In many of his treatises dealing with different branches 
of thought he frequently returns to this theme. He does not conceive any 
reformation of the social organization of human beings without assigning 
a central role to the religious dispensation of the Prophet and his rightly- 
guided successors. 

A survey of his numerous writings on the subject shows that by reform 
he means essentially a ‘revival’ of the qualities that are latent in human 
beings. Some of these qualities are an integral part of human nature. Other 
qualities are either remnants cf their own past, patterns of living rooted 
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in the collective experience of their progenitors, or have their origins in 
the teachings of the earlier Prophets. Their influence on human lives di- 
minishes with the passage of time due to a variety of factors. Therefore, 
when a Prophet introduces a pattern of life, it is neither alien to the collec- 
tive memory of his people nor in any way incompatible with their natural 
temperament. Moreover, Shah Walt Allah considers reform of people from 
within much more vital and substantial than their reform from without. The 
scope for the latter aspect of social change ‘is, therefore, limited in his opin- 
ion. He also considers fertility of land, abundance of water and sunshine, 
favourable weather and environment necessary pre-conditions for sowing 
the seed of Prophetic reform in the soil of human society.®° 

Further, according to Shah Wali Allah, the raising of the Prophets en- | 
tails the presence of certain conditions here below which provide a definite 
context warranting their advent with a specific mission. God’s will requires 
that people understand the Divinely ordained shari‘ah—which streamlines 
the reform of their thought and behaviour—and that this shari‘ah should 
be universally known and acknowledged so that circumstances are created 
wherein mankind are driven voluntarily toward Good and repel Evil in 
all forms. This cannot take place unless a Prophet, aided by the “sacred 
realm”, is raised among human beings.°° 

We have noted above in this chapter that Shah Walt Allah considers 
taklif —investing man with responsibility and holding him accountable 
for his deeds—to be an integral part of human nature. This peculiar con- 
ception of taklif has perhaps largely influenced Shah Wali Allah’s ideas 
about the reform of the society with an accentuated emphasis on its inner 
dimensions.8” 

The fundamental problem, according to Shah Wali Allah, lies in 
striking a balance between the angelic (malakiyyah) and the animalistic 
(bahimiyyah) dispositions. This is attainable by pursuing the angelic deeds 
which are not in conflict with the animalistic disposition, and following, at 
the same time, the animalistic practices which are compatible with the an- 
gelic disposition. The peculiar formation of man as a species demands this 
balanced state.8® This state has its own degrees of excellence, conditions 
and contingencies that are the means to attain it. There are many things that 
hinder this attainment whereas there are other things which can redress this 
hindrance. When God calculated the measured courses (tagdirat)®° of all 
species in eternity, and determined the urges of the human species, He de- 
termined, in His infinite wisdom, the conditions, contingencies and degrees 
of excellence of this state of balance (fitrah). God also prescribed the means 
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of attaining it and identified the factors which hinder its attainment. This 
identification precisely constitutes the universal shari‘ah.%° 

The universal shari‘ah is a body of injunctions that are mainly cat- 
egorized into wajib (obligatory), mustahabb (recommended) and haram 
(prohibited). Man cannot be instructed in these injunctions except through 
a similarity and concord between them and his instinctive intuitions. The 
universal shari‘ah is one and immutable, and does not admit any change 
or alternation. But its injunctions have been restricted by God to definite 
occasions and circumstances like a physician who prescribes, from among 
the numerous possible treatments, one definite treatment in view of the age, 
condition and environment of the patient who is in need of treatment.°! 

It will have become evident from the foregoing that the Prophetic re- 
form, according to Shah Wali Allah, consists mainly in the revival of latent 
potentialities of the members of the society. Moreover, on different occa- 
sions Shah Wali Allah explains at length the factors which ied to the laying 
down of legal injunctions. In this connection he surveys the conditions and 
circumstances in which various communities of Islam prior to the time 
of the Prophet Muhammad (peace be upon him) received different sets of 
Divine commandments and injunctions. He draws attention to the social, 
cultural and psychological conditions of those societies to show that they 
provided the underlying considerations for these injunctions. Each commu- 
nity was charged only with those obligations which already had a basis in 
their consciousness as something worthwhile and valuable. The injunctions 
and commandments which constitute the preferred pattern of living have 

` been invariably compatible with the legacy of the religio-cultural thought 
and practices possessed by a community.°? . 

The conclusion drawn from this discussion by Shah Walt Allah is that — 
_ no Prophetic dispensation introduces any reform in a society which brings 
in its wake an idea or precept which is completely foreign to that society or 
is totally inconsistent with its religious consciousness. On the contrary, the 
Divine practice in reforming a society had been to appeal to the religious 
imagination of people with reference to the ideas preserved in their col- 
lective genius. These ideas served as the common premises for intellectual 
interaction between a Prophet and his community.’ 

Thus it seems that in Shah Wali Allah’s view of reform, direct Divine 
intervention is minimal. Of course, in a certain sense, God’s intervention 
is always there. This is so because He alone is the Creator of all actions 
and is the sole Maker of all causes and effects, and of time and space. 
In this sense, nothing is beyond the domain of His constant control and 
governance. On the other hand, in the limited sphere of human endeavour 
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wherein God Himself has granted man a choice between alternate courses 
of action, He does not interfere to suspend the cause-effect relationship 
operating in this created world of accidents. 

Shah Wali Allah’s discussion of this theme, which has been summed up 
in this chapter, clarifies the misconception of those who tend to consider 
every reformation in the name of religion to be free from God’s law of 
causality. They some how are led to believe that man,who is actually the 
main agent of reform, may sit idle after pronouncing certain articles of 
faith, and wait for the hand of providence to confer upon him the favour 
of ascendancy in the world and supremacy over all false creeds and cults. 
Such a belief is in clear conflict with the statements of God concerning His 
modus operandi in history. Shah Wali Allah is to be credited with removing 
the misconceptions on the subject and for clearly defining the principles 
which govern the change brought about under the guidance of the Prophet. 

So far we have made an attempt to highlight the general framework of 
the overall religio-philosophical thought of Shah Walt Allah. It is within 
the matrix of this world-view that he conceptualizes the archetypal model 
of society and spells out the terms of the Islamic scheme for its reformation. 
Thereafter he goes on to develop his concept of khilafah which symbolizes 
the political organization of the society with a given set of religious and 
moral traits. 

The socio-political doctrines expounded by Shah Wali Allah constitute 
an integral part of his theoretical framework outlined above. An under- 
standing of this framework should, therefore, precede any endeavour to 
define these doctrines. 


Sources of Shah Wali Allah’s Thought 


Before we proceed to the main theme of our study, it seems useful to throw 
some light on the sources of Shah Wali Allah’s thought. This would help 
appreciate his socio-political ideas in their proper perspective. Almost all 
the scholars who have carefully studied the life of Shah Wali Allah and his 
thought agree that his illustrious father, Shah ‘Abd al-Rahim, had a pro- 
found and abiding influence on his intellectual and spiritual development.” 
Shah ‘Abd al-Rahim was a noted Sufi thinker and jurist of his time. Apart 
from his other attainments, he was well-versed in the esoteric and monistic 
tradition of Shaykh Muhyi al-Din Ibn ‘Arabi. He was in fact a disciple and 
student of his elder brother, Shaykh Abii al-Rida (d. 1111/1699), a promi- 
nent exponent of the philosophy of Ibn ‘Arabi. Both Shah ‘Abd al-Rahim 
and his brother had been influenced by Shaykh Ahmad Sirhindi through 
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spiritual association with the latter’s disciples. Shaykh Ahmad Sirhindi was 
a prominent critic of Ibn ‘Arabi in India. Despite that, Shah Walt Allah’s 
father and uncle were inclined towards Ibn ‘Arabi’s school of wahdat al- 
wujud, and later it fell to the lot of their outstanding son and nephew to 
evolve a new mystic-philosophical tradition by bringing about a reconcili- 
tion of the doctrine of wahdat al-wujiid with the express injunctions of 
Islam.%° 
The intellectual and academic mission of his father and uncle lay in 
their efforts to “build a boulevard of thought which Muslim philosophers, 
mystics, theologians and jurists could tread together”.°® To this end they 
sought to combine the differing traditions of reason, tradition and spiritual 
intuition. The impact of this synthetic approach is clearly discernible in the 
comprehensive and well-integrated thought of Shah Wali Allah whereby he 
further advanced the mission of his father and uncle. He made a successful 
attempt of doing away with the incongruity between the various schools 
of Islamic thought that sought guidance exclusively either from reason or 
tradition or spiritual intuition. Shah Wali Allah, on the contrary, judiciously 
emphasised all the three equally important sources of human knowledge 
and wisdom. 

Among the prominent teachers and mentors of Shah ‘Abd al-Rahim, 
Mir Zahid Hirawi (d. 1101/1690), is also worthy of mention. He was an em- 
inent mystic and logician. His thought was also oriented in the approaches 
of tradition and reason at the same time. Further, his ideas were devel- 
oped, under the overpowering influence of his intellectual progenitor Jalal 
al-Din Dawwani (d. 928/1522), whose celebrated work, Akhldq-i Jalali, is 
an epoch-making contribution to the philosophy of ethics.9” 

Among the distinctive features of Shah ‘Abd al-Rahim’s thought was 
his strong emphasis on what he called hikmat-i ‘amali (practical wisdom). 
On the other hand, we find the majority of mutakalliman prior to him en- 
grossed in purely theoretical discussions, using mostly the terms borrowed 
from the speculative philosophy of Aristotle. One can note the influence of 
Shah Walt Allah’s father on him in his concern with the practical issues of 
life.°8 

Another important factor which contributed to the flowering of Shah 
Wali Allah’s genius, quite early in his life, was a thorough study of the 
Qur’an. He mentions in his short autobiographical note entitled al-Juz’ al- 
Latif fi Tarjamat al-‘Abd al-Da‘if that he had committed the Qur’an to 
memory by the age of seven. In the same work, while mentioning important 
landmarks of his academic life, he says: 
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Out of the numerous favours of God upon me, one very great favour 
is that in addition to an exhaustive study of several exegeses and 
deep contemplation over them, I have had the good fortune of at- 
tending my worthy father’s discourses on the Qur'an. Thus I was 
able to read the text of the Qur’4n with him several times. It was 
precisely this experience which proved conducive to a great open- 
ing for me.°9 


This explains the profound impact of the early memorization, study 
and absorption of the Qur’an, on the mind and soul of Shah Wali Allah. 
His father seems to have whetted up in the young Wali Allah the appetite 
for a direct nexus with the Qur’an in addition to creating in him an insa- 
tiable thirst for acquiring the knowledge and guidance enshrined in it. This 
experience invested Shah Wali Allah’s scholarship with an aptitude for un- 
derstanding and interpreting the Qur’anic verses, something which endured 
throughout his life and its influence on his thought is clearly discernible in 
all his ideas. 10° 

Among other disciplines which Shāh Walī Allāh studied as a regular 
student at the Rahimiyyah College, an institution established by his father 
and named after him, were Persian language and literature including works 

on ethical philosophy, Arabic language, grammar, syntax, etymology, and 
- rhetoric, Hadith, Tafsīr, Fiqh, Usul al-Fiqh, logic and philosophy. It is also 
worth noting that he studied, as part of the curricula, selected major works 
of Tasawwuf , which played a significant role in the direction of his thought. 
He also studied medicine, astronomy, and mathematics. This vast range of 
learning contributed to the broadening of his intellectual horizons and the 
enrichment of his mind, traits which are fully reflected in his numerous 
works. 101 
In 1143/1733, Shāh Walī Allāh travelled to Hijāz, where he performed 
Hajj and stayed for two years. During this sojourn he found a valuable 
opportunity to benefit from scholars who came to Hijāz from various coun- 
tries and representing different academic traditions in the world of Islam. 
Among the prominent scholars who influenced him most, was Shaykh Abū 
Tāhir al-Kurdī al-Madanī (d. 1145/1733). His impact on the subsequent 
spiritual and academic development of Shāh Walī Allāh’s personality was 
indeed tremendous. Shaykh Abii Tahir was a disciple of his own father, 
Shaykh Ibrahim al-Kurdi (d. 1101/1690). It is interesting that both Shaykh 
Ibrahim al-Kurdi and Shah Wali Allah’s father traced their academic ge- 
nealogy to Jalal al-Din Dawwani. Again, both of them were under the 
influence of Ibn ‘Arabi, an influence which they received through their re- 
spective spiritual guides. Therefore, this interaction of Shah Wali Allah 
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with Shaykh Aba Tahir al-Kurdi further reinforced his orientation in the 
academic and spiritual traditions of Jalal al-Din Dawwani and Muhyji al- 
Din Ibn ‘Arabi.!0? 

Although Shah Wali Allah was brought up in the Hanafi tradition of 
jurisprudence which was followed by the majority of his own countrymen, 
he nevertheless benefited from the legal heritage of other schools as well. 
His approach in dealing with the variant opinions of the four schools was 
to identify the common ground of their apparently differing lines of argu- 
ment. He regarded al-Muwatta’ of Imam Malik as the main source of all 
the major Sunni schools of law. His two commentaries on this early source 
of Hadith namely al-Musawwa (Arabic) and Musaffa (Persian) clearly in- 
dicate the importance which Shah Wali Allah attached to this work.!93 He 
considered Muwatta’ to be the most authentic source of the legal opinions 
of ‘Umar, the second Caliph, whom he regarded as an absolute mujtahid 
in the true sense of the term. The founders of the other four legal schools 
were, in the opinion of Shah Wali Allah, mere followers of ‘Umar’s school 
of fiqh and exercised ijtihdd within the framework of his legal opinions.!%4 
Thus, we find that among the books which left the deepest impact on the 
mind of Shah Wali Allah after the Qur’an, was the Muwatta’ of Imam 
Malik ibn Anas which, according to him, was the most valuable source of 
traditions as well as authentic legal opinions of the early Islamic era.!°5 

. Among the other noteworthy sources of his thought, Shaykh al-Islam 

Taqī al-Dīn Ahmad ibn Taymiyyah (d. 728/1328) deserves particular men- 
tion. We have already referred to the influence of Shaykh Abū Tahir 
al-Kurdi’s ideas on Shah Walt Allah. The former and his father, Shaykh 
Ibrahim al-Kurdi, were great admirers of Ibn Taymiyyah and his school. It 
was perhaps through this association with the two Kurdis that Shah Walt 
Allah established an intellectual liaison with this great thinker of Islam and 
immensely benefited not only from his works, but also from those of his 
illustrious pupil, Ibn al-Qayyim (d. 751/1350). On more than one occa- 
sion we find Shah Wali Allah paying rich tributes to the scholarship of Ibn 
Taymiyyah and his typical revolutionary orthodoxy.!©° 

Empirical observation is yet another important feature of his thought. 
In many of his writings, particularly Hujjat Allah al-Balighah, we find him 
often having recourse to empirical arguments to establish a contention. 
He marshals evidence from the simple fact that an act of virtue, a moral 
value or a cultural norm is universally acknowledged as such by all human 
communities, irrespective of their differences in creed, culture, race or geo- 
graphic location.!°’ This empirical dimension of his thought afforded him 
a perception of reality that was at once more comprehensive and profound 
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than that of a great many of his predecessors. We would sum up this sur- 
vey of the sources of Shah Wali Allah’s thought by pointing to the three 
important elements which constitute, according to Maulana ‘Ubayd Allah 
Sindhi, the main components of his thought: 


First of all, he logically arranged in his mind all information acquired 
from the classical sources, initially through learning as a student, and 
later through instruction and independent pursuit of studies. 


By the activation of intuitional faculties (which he achieved through 
association with many saints and spiritual guides), he acquired a 
consciousness of the grand Divine scheme at work in this cosmos. 
His intellect further anchored this intuitional consciousness and re- 
inforced it. 


With this perception, comprising reason and intuition, he focused 
his mind on contemplating over the teachings of the Qur’4n. Therein 
he was able to discover the eternal principles governing the forces 
of history, principles that bring about a meaningful change in the 
individual and collective life of mankind. He fully absorbed those 
principles and, in their light, strove to identify the straight path in 
thought and behaviour conducive to eternal bliss. In his understand- 
ing of the message of the Qur’an, however, he received full guidance 
from the traditions of the Prophet. +08 


Social Thought 


Shah Wali Allah’s conception of the society is an integral part of his basic 
philosophy of life. It would perhaps be no exaggeration to say that his 
social thought constitutes one of the most original and significant aspects 
of his philosophy. It seems that with his peculiar orientation of thought, of 
which the main features have been outlined in the preceding two chapters, 
one is bound to conceive the emergence of the human social organization as 
he spelled it out. From the vantage-point of Shah Wali Allah’s thought, the 
entire phenomenon of life seems to be nothing but an all-round spectacle of 
the grand Divine scheme, whether in the realm of the natural order or in the 
sphere of social organization. Although his understanding and exposition 
of the social development of man appears to be somewhat in the nature 
of an empirical survey, yet the final conclusions drawn by him come as a 
confirmation of the fundamental postulates of Religion. 

Some modern exponents of Shah Wali Allah’s social doctrines tend to 
suggest lack of originality in many of his ideas. They point out that similar 
ideas had previously been held by some of the Muslim thinkers such as Ibn 
Sina (d. 428/1037) and Ibn Khaldūn (d.808/1406), who were the possible 
sources for some of Shah Wali Allah’s ideas. But a total view of Shah Wali 
Allah’s framework of thought does not confirm such a contention.!°9 

Shah Wali Allah’s survey of the social phenomena seems to have been 
intended essentially for substantiating the standpoint of Religion by empir- 
ical argument. He looks at the creational phenomena, with man installed in 
its centre as the chief executor of the Divine scheme, as a supplement to 
the Revelational guidance from God embodied in the scriptures and handed 
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down to the Prophets. His basic premise, therefore, is that knowledge at- 
tainable to man through the intellect or the senses is bound to be in total 
conformity. with the Divine Revelation. This is because whatever we come 
to know about the laws of nature, including the laws of human behaviour, 
by means of inductive enquiry, is nothing but a part of the Supreme Di- 
vine Law, of which the Revealed Law is the portion enunciated by the 
Prophets. This guided Shah Wali Allah’s thought to the inescapable con- 
clusion that man’s relation to his follow-beings is just another aspect of his 
spirituality.!1° 

Shah Wali Allah takes a total view of life, identifying an essential unity - 
pervading all the diverse pursuits in human life. His philosophy represents 
a vigorours attempt to bring out a strong objective link between social, 
ethical, economic and political spheres in the temporal life of mankind.!!! 

Given Shah Wali Allah’s theocentric view of the human individual, 
the primary unit of social organisation, it was natural that a transcendental 
moral law should provide the mainstay for this organisation. This law ought 
to be comprehensive and immutable and should serve as the final touch- 
stone for determining right and wrong, good and evil, virtue and vice.1!? 

The most outstanding and distinctive characteristic of human society, 
according to Shah Wali Allah, is ‘adalah (justice), which-is both an in- 
dividual and a collective quality. We have already noted that Shah Wali 
Allah recognises justice as an essential moral trait of human beings. This 
individual moral consciousness needs to be augmented on the collective 
plane where its maintenance and preservation is even more necessary than 
at the individual level since moral degeneration spells disaster and may 
even prove fatal if it extends to the society as a whole. Moreover, Shah 
Wali Allah’s conception of ‘adalah encompasses the entire spectrum of di- 
verse human pursuits. When ‘adalah is expressed in dress, manners and 
mores, it is adab i.e. etiquette. When it is maintained in matters relating 
to income and expenditure, it is ‘economy’. Its observance in the affairs of 
the state is called ‘politics’.1!3 

Shah Wali Allah regards economic justice as the basic requirement for 
the realization of the objective of ‘addlah in every human group. Economic 
justice is, therefore, necessary for the healthy and balanced development of 
human Society. Every social group needs an economic system, guarantee- 
ing material necessities of life to all members. Without these necessities, 
human beings cannot remain contented, and without contentment, they will 
not find sufficient leisure for the pursuit of higher purposes of life, and it is 
very likely that they turn neglectful of the eternal bliss of the Hereafter. ! 4 
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Like many other philosophers and propounders of the theories of so- 
' clology from Plato (d. 347 B.C.) down to Auguste Comte (d. 1857), Shah 
Walt Allah’s ultimate concern was the achievement of an ideally moral, . 
altruistic, and perfectly civilized society. According to Shah Wali Allah, 
however, it is not possible to achieve this objective without attaining a high 
level of God-consciousness and spiritual purification.!!> However, as we 
know, the attitude of founders of modern sociology is at variance from 
such ideas. August Comte, for instance, thought that “perfect society would 
come about by the proper application of a new moral science, the study of 
society”. He aspired for building a “scientifically designed commonwealth, 
wherein social control would be entrusted to the “Religion of Humanity’— 
with sociologists as its priests”.'!© Comte insisted that a strictly rational, 
rather than religious course should be followed to alleviate the ills of the 
post-industrial European society. An application of this ‘rational strategy’, 
according to him, would be possible by incorporating the methodology of 
physical and natural sciences in the service of social relationships. 

Another notable social philosopher after Comte, Herbert Spencer 
(d. 1903), also advanced his theories more or less along the same lines 
as Comte. He was of the opinion that: “there can be no complete accep- 
tance of sociology as a science, as long as the belief in a social order, not 
conforming to natural law survives”.!!” 

It is evident that in the scheme of Western sociology no significant 
role has been assigned to religion. Modern sociology, like all other social 
sciences, developed in the West approximately during the last two cen- 
turies, gradually divested all knowledge of the spiritual dimension of the 
reality. The inevitable consequence of this secularization in all behavioral 
sciences, in addition to other curbs and bars on man’s comprehensiveness 
of perception, is that has been reduced to a promethean anthropos rather 
than a holistic moral and spiritual being whose ultimate fulfilment is to 
be actualised in the Hereafter. Moreover, today’s sociology is mostly con- 
cerned with “low level empirical generalisations rather than constructing 
grand theories and fail[s] to come to grips with the great problems of the 
modern society at large”.1!8 

Notwithstanding this overall constricted outlook prevailing in the 
predominant perspectives of contemporary sociology, we also find that 
some sociologists take a broad view, examining such themes as to- 
tal societies, world wide trends, historical phenomena, or the relation- 
ship between personality types and cultural differences. Thus Max We- 
ber(d. 1920)!!° related the rise of capitalism to the Protestant reformation; 
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David Riesman(1909- _) associated different character types with social 
trends;!2° and Robin Williams analysed the American society.!? 

In contemporary sociological parlance, studies of such large-scale 
macroscopic phenomena as cited above are called macro-sociology.'?” In 
a sense we may call Shah Wali Allah, among other things, a great macro- 
sociologist in his own way. For he made a lasting contribution to the devel- 
opment of human thought as an outstanding social philosopher, in that he 
was a grand theorist concerned with historical trends and human destiny, 
one who worked out a social philosophy that explains a broad range of 
phenomena and constructs a model of a good society. The writers on mod- 
ern sociology are generally disinclined to acknowledge anyone other than 
Auguste Comte and Karl Marx (d. 1883) as ‘social philosophers’ while ap- 
plying the criteria set forth above.!?? It would seem that Shah Wali Allah’s 
original and innovative ideas in the field of sociology aptly fulfil this crite- 
tia of contemporary sociology. 


Influence of Earlier Muslim Thinkers on Shah Wali Allah 


Shah Wali Allah is one of those few thinkers who are known for their con- 
sistent and systematic approach who tend to treat the questions in hand 
in a pervasive manner, a quality which he shares with some of his illus- 
trious predecessors such as Abi Nasr al-Farabi (d. 339/950), al-Razi, Ibn 
Taymiyyah, and Ahmad Sirhindr. To begin with, he marshals arguments 
from the Qur’4n and the traditions of the Prophet (peace be upon him). 
These arguments are then supplemented by corroborative evidence from 
history, philosophy, logic, kalam, Sufism and many other disciplines in 
vogue at the time.!?4 

Shah Walt Allah’s socio-political thought is based primarily on a per- 
.ceptive study of his own environment, particularly Muslim India. He was a 
keen observer of all important developments of social and political signifi- 
cance that took place around him.!?5 His political letters display his deep 
and critical insight in the prevailing socio-political situation in Muslim 
India.!?® He looks at the problems of the human society from the Qur’ānic 
perspective and it is from that same perspective that he interprets every- 
thing. The question of the rise and fall of societies discussed by him in 
the Hujjah, and the ideas set forth by him for understanding various de- 
velopments in history, have their bases in the Qur’4n. When necessary, he 
also substantiates these ideas by referring to the relevant traditions of the 
Prophet (peace be upon him).!?? 
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As we have pointed out elsewhere,'?8 the socio-political thought of 
Shah Wali Allah emanates from his theoretical framework. Society to him 
represents a certain stage of human development. But a meaningful social 
and cultural development can only take place under Divine guidance. To 
him, Divine guidance is internal as well as external to human nature and 
the two are complementary to each other.!29 

While developing his social philosophy, Shah Walt Allah further ad- 
vances the line of thought developed by his predecessors in this field on the 
one hand assimilates and systematises various ideas that have a bearing on 
the socio-political development of the society on the other. In this respect, 
it seems that his endeavour was to combine different academic traditions 
into one coherent system of thought. It is not strictly within the scope of the 
present study to make a detailed comparison between the socio-political 
doctrines of Shah Wali Allah and the ideas of the earlier thinkers in this 
field. However, an attempt will be made below to identify the main ar- 
eas in which Shah Wali Allah shows traces of the influence of the earlier 
thinkers and to highlight those aspects in which he further advanced their 
ideas. It seems that Shah Wali Allah’s socio-political thought was influ- 
enced by several Muslim philosophers and thinkers of the past such as 
al-Parabi, Ibn Sina, Ibn Miskwayh (d. 421/1030), Dawwānī and Ahmad 
Sirhindi. In the present context, we would confine ourselves to three schol- 
ars who represent the major trends in Muslim scholarship. One of these was 
Farabi, who has influenced Muslim thinkers in the field of pure philosoph- 
ical thought, and had a penchant for abstract rational approach. Another 
thinker was Mawardi, who is perhaps the best representative of juridical ap- 
proach to socio-political problems. Still another thinker was Ghazali who 
represented a combination of scholasticism, philosophy and jurisprudence 
blended with Sufism. It is significant that out of these three, Ghazal is the 
only one to whom Shah Walt Allah has not only paid rich tributes, but 
whose influence he has generously acknowledged in his introduction to the 
Hujjah.'39 


The Influence of Farabi 


Let us first consider Farabi. As the founder of an independent school of 
philosophical thought, he has left a deep and profound impact on philo- 
sophical thought, both in the East and in the West. His ideas and style 
set the standard of philosophical writing for many centuries to come.!3! 
Eminent thinkers and celebrated philosophers like Ibn Sina ungrudgingly 
record their indebtedness to Farabi.!32 Muslim philosophy, in general, has 
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always recognised the exalted position of Farabi in the history of human 
thought: This is evident from the appellation of al-Mu‘allim al-Thant or 
the Second Teacher conferred on him, the first teacher being Aristotle.1%% 
Indeed the impact of the ‘second teacher’ on Muslim philosophico-ethical 
thought is no less profound than that of the first. 

Shah Wali Allah was no exception to the general indebtedness of Mus- 
lim thinkers to Farabi. Although he has not specifically made any reference 
to the political ideas of Farabi in any of his writings, there are some traces 
of the latter’s thought on his style and approach. The effort to reconcile the 
rational with the traditional, so conspicuous in Farabt, is also evident, and 
in fact seems to have reached its culmination, in Shah Walt Allah. The idea- 
of integrating the institution of prophethood with cultural developments 
in human society was first initiated by Farabi. This idea found its mature 
expression in Shah Wali Allah’s Hujjat Allah al-Balighah. The categorisa- 
tion of the state and society on moral bases which we note in Farabi in the 
fourth century of the Hijrah finds its echo in Shah Wali Allah’s writings in 
the twelfth century. !34 

There is also a significant degree of similarity between the two in re- 
spect of style..““Farabi is characteristically concise and precise. He selects 
his words and expressions as deliberatively as he profoundly conceives 
his ideas. His aphorisms are pregnant with profound significance”.'8° The 
same can safely be said about Shah Wali Allah. His books, Hujjat Allāh 
al-Bdlighah, al-Budiir al-Bazighah, al-Khayr al-Kathir and al-Tafhimat al- 
Ildhiyyah are particularly remarkable for their precision and succinctness. 

Both Farabr and Shah Walt Allah emerged at very significant transi- 
tional periods in the intellectual history of Islam. In the age of Farabi, 
Muslims were on the threshold of an epoch which was to be characterised 
with attempts to synthesize various philosophical points of view and to rec- 
oncile hellenized rationalism with the teachings of Islam. For this purpose, 
Farabi undertook a survey of the available fund of philosophical knowl- 
edge and tried to develop a framework of doctrines compatible with his 
own academic ethos. In this connection, he attempted to evolve a system- 
atic and coherent philosophy which could accommodate both traditional 
and rational points of view. Thus he paved the way for more advanced 
efforts to harmonize differing or conflicting ideas into a systematic and 
synthesized statement of Muslim philosophical thought. 

An integrated approach in philosophy, which is conducive ultimately to ` 
a unity of knowledge, is also an important facet of philosophical thought on 
which the views of Shāh Walī Allāh appear to be in considerable agreement 
with those of Fārābī. It was, perhaps, under the influence of the cardinal 
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Islamic doctrine of tawhid that Farabi was able to develop the idea that 
philosophy was essentially a single unit. His /hsa’ al-‘Ulam!°° is not sim- 
ply an attempt to classify the various prevalent sciences and disciplines, 
but its real value rather lies in that it sets forth a definitive concept of 
the unity of knowledge. Shah Wali Allah’s systematic re-statement of an 
. Islamic weltanschauung in the Hujjah, which comprises discussions on al- 
most all important areas of social and cultural significance, is a remarkable 
example of philosophical thought premised on the unity of knowledge. 

It was primarily the idea of the unity of knowledge which provided an 
intellectual framework in which Farabi and other Muslim scholars made 
an attempt to synthesize hikmah or rational philosophy. with the shari‘ah 
or the revealed law of Islam. In this respect, Farabi is considered to be 
the first Muslim thinker who tried to develop a philosophical system based 
on such a synthesization. During his own life-time, this attempt might not 
have attracted much attention, let alone much participation from or ap- 
proval of the traditional scholars. However, with the passage of time it 
became increasingly evident that Muslim thought, owing to the compul- 
sions of history as well as the sheer force of logic, was bound sooner or 
later to follow the lines set by Farabi. About four centuries later, the great- 
est Muslim scholar of his time, Ibn Taymiyyah declared that there was no 
conflict or inconsistency between sarih al-ma‘qiil, a rationally established 
fact, and sahih al-mangiil, an authentic.religious doctrine. This statement 
of Ibn Taymiyyah was, in fact, a tribute to the sound seminal thinking of 
Farabt-as early as in the fourth century A.H. 

Shah Walt Allah’s Hujjah and Budir represent the culmination of the 
process of harmonizing the rationally established facts and the authentic 
religious principles of Islam. In fact the entire effort by the author of the 
Hujjah was to marshal rational arguments in support of the teachings of the 
Prophet (peace be upon him). 

But the most important area in which Shah Walt Allah seems to have 
been conspicuously influenced by the line of Farabi’s thinking is the in- 

‘stitution of prophethood and revelation which furnishes the basis for all 
religious teachings.. Right from the days of Farabi upto our own time when 
we have had such an important and brilliant thinker as Muhammad Iqbal 
(d. 1938),!87 Muslim philosophical thinking has been centrally concerned 
with interpreting the doctrines of prophethood and revelation in rational. 
and philosophical terms. The aim. of this exercise was to articulate these 
concepts in such a manner as to make them comprehensible in rational 
terms. 
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The concept of prophethood, as presented by Farabi, can rightly be 
considered a pioneering attempt toward explaining this strictly religious 
and transcendental experience in philosophical terms. How far Parabi was 
successful in this attempt can be assessed partly by the fact that men like 
Ibn Sina and Shah Wali Allah could not go beyond the ideational parame- 
ters set by Farabi, who explained prophethood, within the broad framework 
of perspectives borrowed from the insights of psychology, metaphysics, 
ethics, sociology and politics. The combination of all these fields suggests 
that while explaining prophethood Farabi had the extraordinarily great and 
all-embracing personality of the Prophet of Islam in mind. 

Shah Wali Allah also developed his ideas on nubuwwah (prophethood) 
on the axioms of metaphysics, psychology, ethics and politics. Shah Wali 
Allah integrates his discussion on nubuwwah with his theory of irtifaqat. 
He conceives Prophet as the embodiment of the highest degree of spiritual 
development. This development starts from the level of khalifah or the ruler 
who presides over the third and the fourth irtifāq. Thereafter he mentions 
hādī or the spiritual guide, imām or the leader, and mundhir or the warner. 
These levels refer to various degrees in the hierarchy of spiritual leadership 
- short of the final degree of Prophet. Shah Walt Allah’s discussion on the 
nature of prophethood and the categories of revelation mentioned by him 
in Budir present an interesting example of his approach of integrating the 
perspectives of different fields in dealing with this subject. 

Another important area in which there is a close affinity of views be- 
tween Farabi and Shah Wali Allah is the concept of bliss or sa‘@dah which 
has been a question of great interest and a subject of lengthy discussions by 
the Muslim philosophers. It is on the basis of sa‘adah that Muslim thinkers 
from the days of Farabi to Shah Wali Allah evolved their socio-ethical theo- 
ries, which eventually developed into their ideas on politics and statecraft. 
Sa‘Gdah, according to Farabi, is a stage of ethical accomplishment and 
moral perfection of the human soul. It is here that this perfection and ac- 
complishment becomes a Prophet’s second nature, and he remains no more 
in need of any external factor to sustain it. This moral perfection permeates 
all the spiritual aspects of his life.!98 

Like Farab1, Shah Wali Allah also defines sa‘ddah in terms of moral 
perfection. The latter, however, goes a step further and interprets sa‘adah 
in the context of spiritual accomplishment. Shah Wali Allah relates the at- 
tainment of ultimate happiness with ‘ibaddt or acts of worship, and with 
riyadat or acts of spiritual purification.!°? He contends that the real and 
lasting happiness can only be achieved through acts of worship whose ul- 
timate objective is the spiritual progress of the soul, its close communion 


THE SOCIO-POLITICAL THOUGHT OF SHAH WALI ALLAH 41 


with the ‘Higher Assembly’, and the subservience of man’s animal urges 
to his spiritual ideals. 140 

Thus, both Fārābī and Shāh Walī Allāh, see saʻādāh as the summum 
bonum both in this world, and in the Hereafter. In this context, they develop 
their argument on the basis of their study of humam-nature. Following the ` 
Qur’anic statements which consider change as one of the signs of God, 14! 
both of them recognise change and variety as necessary elements in human 
nature. This nature varies from person to person and from society to soci- 
ety. Human qualities and characteristics aře as susceptible to variation as 
any other thing in this world. Despite this change there is an element of 
permanence in human life which provides the basis for an understanding 
of human nature and life. Both Farabi and Shah Wali Allah have elabo- 
rately discussed these aspects of human behaviour in their masterpieces on 
socio-political thought, namely Ard’ Ahl al-Madinah al-Fadilah of Farabi 
and the Hujjat Allah al-Bdalighah of Shah Wali Allah. There are striking 
similarities between the two. 

Shah Wali Allah’s socio-political thought is, in the main, constructed 
on his theory of irtifaqat, i-e. the stages of social development. In this area 
he has developed an original and coherent social philosophy with reference 
to the nature of human society, its needs and requirements. One finds traces 
of certain rudiments of this theory in the writings of Farabi who refers to 
the nature of human needs and the amenities of life.!4? For him, it is incum- 
bent on men to gather and organise themselves in large groups in order to 
achieve the highest degrees of cultural progress.!43 While Shah Wali Allah 
introduces different categories of society in accordance with the degrees of 
cultural development of the social organism, Farabi categorises them into 
perfect and imperfect, rightly guided and misguided, virtuous and sinful. 
In effect, both interpret the diversity of human social phenomena by sub- 
suming them into the unity of a systematic social philosophy based on the 
broad principles of Islamic ethics. 


The Influence of Mawardi 


As we have pointed out earlier in this chapter, in the exposition of his polit- 
ical ideas, Shah Wali Allah’s approach appears to bear similarity to that of 
- the fifth century jurist and political thinker, Mawardi. He raises almost the 
same issues which Mawardi had discussed and marshalled almost the same 
arguments that we find in Mawardi’s al-Ahkam al-Sultaniyyah.\44 We do 
not know, however, whether Shah Wali Allah was influenced directly by 
Mawardi or not, but we can safely assume that he did receive an indirect 
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influence of his Abbasid precursor, through the writings of the Shafi‘T and 
Hanbali jurists of a later period with whom he had become familiar during 
his stay in Arabia. The impact of Ibn Taymiyyah on Shah Wali Allah is also 
well-known.!4° It was, perhaps, through the writings of Ibn Taymiyyah and 
others like him that the influence of Mawardi extended to Shah Wali Allah. 

Apart from this indirect impact, it appears that a similarity in social 
conditions and intellectual and political climate, despite the obvious time 
and space gap between Mawardi and Shah Wali Allah, also contributed 
to a correspondence of views between them. The two lived at a time when 
their respective contemporaneous Muslim empires were on a rapid decline. 
Their heyday was over and their only concern was to arrest this decline. 
Unlike Shah Wali Allah, Mawardi occupied judicial offices in the Abbasid 
empire in addition to his engagement in teaching and research. 

There is an unmistakable similarity in the ideas, modes of argument 
and methodology adopted by these two great thinkers. The concept of 
imamah and khilafah and their bases and functions discussed by Shah Wali 
Allah are almost identical with what we find in the writings of Mawardi. 
Both consider the establishment of state obligatory for the Muslim ummah. 
The basis of this obligation, according to both, is reason as well as reve- 
lation. Likewise, the functions of government, as enumerated by Mawardi, 
have also been enunciated by Shah Wali Allah, and along more or less the 
same arguments. 

_ Shah Wali Allah’s treatment of the institutions of gada’ and jihdd is 
also essentially a reproduction (of course, with some addition and improve- 
ment), of what Mawardi had already written seven centuries earlier in his 
al-Ahkam al-Sultaniyyah. 


The Influence of Ghazal 


Last, but not the least, is the influence which Shah Wali Allah received 
from Ghazali. This indebtedness to Ghazali is not something peculiar to 
Shah Wali Allah for Ghazali occupies an exceptionally important place 
in the history of Islamic thought. His impact on the subsequent thinking 
of Muslims in several fields such as jurisprudence, Sufism, ethics, logic, 
philosophy, socio-political thought and theology has been tremendous. We 
can hardly find any Muslim scholar after Ghazali who is not directly- or 
indirectly influenced by him. 

As we have already pointed out, there are striking similarities between 
Ghazali and Shah Wali Allah. Both of them are considered important links 
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between two distinct epochs of scholarship. Each of them left a lasting im- 
print of his ideas on the thinking patterns of the subsequent generations. 
The thought of each of the two represents a unique combination of reli- 
gious, rational and intuitional systems of knowledge. Each tried to present 
and interpret the teachings of Islam in the light of the hitherto developed 
rationalist tradition of scholarship in his respective milieu. 

Like Shah Wali Allah, Ghazalt extensively wrote on society, state and 
politics. His Jhya’ ‘Ulam al-Din, in many respects, is a forerunner of Shah 
Wali Allah’s Hujjah.'4° Both of them have dealt with the teachings of Islam 
in their entirety and attempted to explain them in terms of a consistent, ra- 
tional, and logically tenable philosophy of life. Like the Hujjah, the Ihya’ 
also discusses politics in the framework of its author’s social thought. In 
this respect, both Ghazali and Shah Wali Allah make a sort of anthropolog- 
ical study of human society and trace the onward development of human 
social behaviour. Both of them have discussed the need, and surveyed the 
emergence, of various arts and skills universally found in human societies. 


The Four Stages of Social Development 


Shah Wali Allah explains the evolution of social life by identifying four 
stages for the development of a cultured society. He gives them the name 
of irtifagat.}4" First, he underlines, as a great many medieval and modern 
social philosophers do, the distinctive traits of human beings whereby they 
become different and distinguished from ‘fellow animals’. These traits, as 
briefly mentioned earlier, are: l 


a. Al-ra’y al-kulli, i.e. universality of purpose. According to Shah Wali 
Allah, all members of the genus of animals share the instinctive drive 
to pursue their immediate physical needs of eating, drinking, sex, and 
seeking shelter from the vicissitudes of weather. Satisfaction of these 
immediate needs have been instinctively taught to every member of the 
animal genus according to the requirements of each species. For in- 
stance, God has taught a bee to instinctively partake of varied fruits, 
to make a dwelling where the members of its species may join each 
other, to submit to the drone, and then.to produce honey. In the same 
way, the natural law ordained by God has provided for each species a 
shari‘ah'48 (i.e. a course of conduct) which is transfused in the heart 
of each individual member of the species. Likewise, God has inspired 
man to instinctively pursue his beneficial ends (irtifaqat) with regard to 
these necessities. '49 
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Over and above these immediate and instinctive drives, which Shah 
Wali Allah terms as al-ra’y al-juz’? (individuality of purpose), man is 
further driven by a degree of al-ra’y al-kulli (universality of purpose). 
This drive inspires him to pursue a purely rational goal which may not 
be rooted in his instinctive disposition. For instance, he may seek to 
create a good social system, to perfect his morals, to achieve cultural 
accomplishments, or to strive for salvation in the Hereafter. 150 


Thus it is clear that the fundamental point of distinction between man 
and beast, according to Shah Wali Allah, is the moral aspect of the 
former’s nature. It is man who, despite the fullest satisfaction of his bio- 
logical needs, remains dissatisfied and feels an additional urge to strive 
in a variety of ways for the ascendancy of moral ideals on the individ- 
ual as well as collective planes of human life. He devotes a good deal 
of his opportunities and resources for attaining accomplishments in the 
fields of culture and civilization. Moreover, a very large measure of the 
material means available to man are often dedicated to no purpose other 
than attaining Divine salvation in the Hereafter.!>! 


It is to be noted here that unlike many other Muslim social philosophers 
before him Shah Wali Allah doe not emphasise the faculty of intellect 
or virtus rationalis, as the essential difference between man and the rest 
of the animal world. This is notwithstanding his discussion of some ex- 
ternal physical and inner mental features of the archetypal man, such as 
uprightness, power of speech, a relatively hairless body and the percep- 
tive faculty of the mind (idrak).!°? 


The most prominent propounder of sociology before Shah Wali Allah is 
perhaps ‘Abd al-Rahmaan ibn Khaldin. He also regards quwwah natiqah 
(virtus rationalis), fikr (cogitativa) or rawiyyah (deliberation) to be the 
essential differentia of man.'5> This seems to be almost a common no- 
tion of a very large number of early thinkers in and outside the tradition 
of Islam. Shah Walt Allah’s approach to the issue, in our opinion, rep- 
resents an improvement in this respect. His main emphasis is placed on 
the identification of the underlying motives rather than merely the po- 
tencies with which man or animal has been endowed. As to the rational 
faculties, to him they are instruments conferred upon man by the Di- 
vine Power. But it is ultimately a conscious pursuit of the higher ends 
which distinguishes man from the beast. The value of pursuing the ends 
that are beyond the frontiers of biological existence lies in the fact that 
this pursuit transcends all his immediate selfish interests that are essen- 
tially of a beastly nature. This transcendence requires suppression of the 
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animalistic disposition (bahimiyyah) and elevation of the angelic dispo- 
sition (malakiyyah). The distinction granted to man over all animals is, 
therefore, due to his conscious struggle for the achievement of certain 
objectives that are morally commendable and conducive to universal 
good. 


This original concept of al-ra’y-al-kulli expounded by Shah Wali Allah 
settled the issue arising out of the seemingly overlapping instinctive 
pursuits of man and beast, which led the human mind to different confu- 
sions concerning the correlation between various species of the animal 
world. This confusion might also have been responsible for leading 
many thinkers to exaggerate ostensible aspects of similarity between 
men and beasts, so much so that fantastic theories about the origin of 
species gained currency, claiming a common ancestry of both man and 
animal.'54 


b. The second distinctive trait of man, according to Shah Walt Allah, is that 
his satisfaction of the instinctive needs is supplemented by an aesthetic 
urge which Shah Wali Allah calls zaraéfah. While a beast is exclusively 
concerned with warding off heat and cold, allaying hunger, quenching 
thirst and. relieving sexual tension, man aspires for added pleasure and 
joy out of these things. He yearns for a beautiful mate, delicious food, 
elegant dress, and a lofty house. !55 


Though man’s pursuit of these instinctive desires namely food, sex and 
housing is rooted in his animalistic disposition, he employs his intelli- 
gence to satisfy them in an accomplished and refined manner. Therefore, 
a great deal of human energy, time, and potential is spent for achieving 
progressive refinement, and capricious modes of fulfilment, in enjoying 
the pleasures of food, sex and housing. 


c. The third distinctive trait of mankind is that there are found among 
them some individuals who possess intelligence and understanding at 
. ahigher level than others. These gifted individuals apply their minds to 
discover the beneficial stages of social development (irtifagat). Other 
individuals in the human species might feel an urge to discover some- 
thing beneficial like them, but they are not intellectually advanced 
enough to be able to do so. Such people naturally turn for help to those 
gifted with exceptional inteiligence, learn what they have discovered for: 
common good, and adopt their methods whole-heartedly because these 

_ methods conform to their own general perception. !°6 
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Thus a foundation for co-operative effort toward achieving common 
good is established. This mutual co-operation is the primary condition for 
the growth of.a social set-up. Shah Wali Ailah seems deeply conscious of 
the varying degrees of intellectual capacity among different individuals of 
the human species when he assigns the role of discovering methods of hu- 
man social development, to a gifted group of men on behalf of the rest. He 
explains this by various illustrations. He imagines a man living at the most 
primitive level of existence. He feels hunger and thirst, but finds nothing 
to eat or drink. He faces acute hardship until he somehow finds food and 
drink. Thereafter he strives to develop a regular method ‘to satisfy these 
vital needs in a regular manner, but fails to do so. Perchance he comes 
across a wise man who, on facing the same situation, already discovered 
certain remedies by making use of his intelligence. Thus he learns from 
this wise man that there are seeds of food and also discovers methods of 
growing, watering, reaping, threshing and refining —- which he finds out 
to be the various stages of growing food stuff. He further learns the meth- 
ods of preserving the produce for future needs. Similarly, that wise man 
explains to him methods of digging well for irrigating the lands that lie at 
some distance from springs and streams, and of making earthen waterpots, 
skin bags and other big containers to carry and preserve water. This layman 
thus discovers methods of satisfying his needs in an organised and intelli- 
gent manner and is able to attain a degree of irtifag. He then attempts to 
crack seeds as they are with his teeth and tries to swallow raw fruits, only to 
find out that he cannot digest them. He tries to overcome this difficulty but 
finds no means to do so. Then he comes across another wise man who has 
already discovered methods of cooking, frying, grinding and baking. He 
learns from him yet another means of satisfying his needs in an organised 
and intelligent manner. 157 

Shah Wali Allah gives the above illustration to offer an analogy 
whereby one can form an idea as to how the imaginary primitive man 
gradually attains the primary level of irtifag. These attainments, accord- 
ing to him, come about by the presence of two elements. One is the natural 
intuitional guidance provided by nature to man by virtue of his very crea- 
tion as human species. The knowledge, accumulated by the human mind 
from the source of this intuitional guidance, is further supplemented by 
the knowledge acquired from experience. These two elements constitute 
the knowledge whereby man discovers various methods of satisfying his 
material needs in an organised and regular manner. In the course of time 
these practices become so common and familiar that they form part of the 
collective habitude of a human group living together.!°° 
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The characteristics of man, according to Shah Wali Allah, are too nu- 
merous to be counted. But when we analyse them, they can be reduced to 
three: 


1. the urge for social welfare and common good of humanity which he 
terms as al-ra’y al-kulli, 


2. the urge for cultural accomplishment which he calls zarāfah;!59 


3. the capacity to attain knowledge. Man aspires for perfection through 
the attainment of knowledge. But all men are neither equally capa- 
ble of attaining knowledge, nor every knowledgeable person has the 
aptitude for the same kind of knowledge as others. Rather, God has 
endowed different individuals with varying capacities for attaining 
different kinds of knowledge.'®° 


Further, it should be noted that according to Shah Wali Allah, as the 
animal species can be classified into higher, middle and lower orders on 
account of their relative harmony, vigour and purity, so also human indi- 
viduals can be classified on grounds of possessing these qualities in higher 
or lesser degrees. !°! 

The most perfect individual is he whose vigour, harmony and purity are 
most perfect. The effects of these qualities are manifested in three faculties: 
(i) galb: conation and will, (ii) tabr‘ah: physico-biological constitution, and 
(iii) al-nafs al-natigah: rational soul.'®* 

It is obvious that the three traits of human species namely the urge 
for social welfare or universality of purpose, the urge for cultural accom- 
plishment, and the capacity for knowledge are not found in all human 
individuals to the same extent. This disparity in aptitude and competence 
between members of the same species is attributable to a number of causes 
and factors. However, we would not go into the details of these factors in 
this study. Its significance for our purpose lies in the fact that, according to 
Shah Wali Allah, irtifdg exists at two levels owing to the varying intellec- 
tual and cultural levels of different social groups of mankind. 

The first or primary level of social development (iriifaq) is an essential 
characteristic of small social groups like those of nomadic people and the 
dwellers of remote and far-flung areas such as mountain peaks. These lands 
are geographically distant from the main centres of civilisation and culture. 
Shah Wali Allah calls them al-agdlim al-sdlihah (the virtuous realms).!®3 

The second stage of social development (irtifaq) is attained by the peo- 
ple who live in urban areas and civilised cities, in the ‘virtuous realms’. 
These ‘realms’ have been called ‘virtuous’ by Shah Walt Allah because the 
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social environment of these ‘realms’ is a constant incentive for the breeding 
of men of excellent morals and wisdom. This is so because in such realms 
human social organisation expands tremendously, giving rise to increasing 
needs and requirements of life. The natural resuit of this expansion is that 
the experience of their inhabitants is diversified, and a large number of so- 
cial practices are developed. In the course of time, these practices become 
permanent social customs and form part of the collective social behaviour 
of the individuals. 164 

The point of culmination in the second stage of social development is 
reflected in the practices that are in vogue among kings and rulers, who 
acquire and possess higher standards in the amenities of life. An additional 
advantage enjoyed by them is that they are visited by men of wisdom drawn 
from different communities of the world. They acquire ‘virtuous practices’ 
(sunan sdlihah) from these men of wisdom. When the rulers and kings 
learn, adopt and follow these virtuous practices these are also reflected in 
the living patterns of their subjects. These societies may then be called ‘vir- 
tuous realms’. This, according to Shah Wali Allah, constitutes the highest 
level of the second stage of social development (irtifaq).'®° 

The achievement of the second stage of social development (irtifaq) to 
its point of culmination leads as a natural consequence to the third stage, 
the stage in which a human society needs the agency of government. It so 
happens that when various transactions take place between the members of 
a society, elements of greed, jealousy, procrastination, and denial of each 
other’s rights give rise to many differences and disputes. The form in which 
this generally appears is that some individuals, who are ruled by low pas- 
sions, tend to commit murder and loot. Apart from this, there is another 
reason which warrants the establishment of government. There are some 
irtifagqat of which the benefits are shared by all members of the society. 
However, these irtifaqat cannot be easily achieved by every member of the 
society individually. Or, perhaps, every member may not be pre pared or 
interested to work for their achievement. 

It is for these and for such other reasons that the members of the so- 
ciety are compelled to instal a ruler (or a government) in order to resolve 
their disputes, administer their affairs on the basis of equity and justice, and 
deter those who commit contravention of social rules and cultural norms, 
and repel all those who might show criminal tendencies. All these objec- 
tives require collection of necessary taxes from the more affluent members 
of the society. This precisely is the raison d’etre of the establishment of 
government in the opinion of Shah Wali Allah. !®6 
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Again this third stage of social development (irtifaqg) leads to yet an- 
other stage, the fourth stage. This comes about when a ruler tends to 
become independent in his own domain, comes to possess considerable 
riches through taxes and maintains a substantial army. All this generates 
niggardliness, greed and hatred which, in turn, prompt different rulers to 
engage in mutual quarrel, even fighting. In this state of affairs, people 
feel compelled to establish the office of a superior authority—khalifah— 
or to join the jurisdiction of al-khilafah al-kubrd (supreme authority). The 
definition of khildfah offered by Shah Wali Allah is that it is the rule of 
someone who acquires such prestige and popular respect that it becomes 
almost impossible for anyone to deprive him of his position. '®” 

Each individual khalifah essentially reflects the social psychology of 
those over whom his authority is established. All communities whose tem- 
permanents are stronger and sharper stand in greater need of rulers and khu- 
lafa’ (singular, khalifah) than those who are less greedy and grudging.!®° 

It will be clear from the foregoing that contextual evolution and cultural 
relativity are the prominent marks of the social philosophy of Shah Wali 
Allah. He conceives and constructs the evolution of society like one or- 
ganic whole.!®° In his view, society is a dynamic organism which naturally 
evolves. This evolution is relative to a variety of factors and circumstances 
that accompany it. The Islamic form of society is no exception to this rule. 
Shah Wali Allah does not regard scciety “as an aggregate of units, held 
together by an external force, or artificial means of social contract, but as 
a veritable living organism. It obeys the laws of its own evolution. It has 
an end and a purpose. It works on lines almost analogous to those of the 
individual, who is subjected to states of health and ailment, progress and 
regression, life and death”.’° 


The Theory of [rtifaqdat 


After this general introduction to irtifagat — the four stages of social de- 
velopment expounded by Shah Wali Allah — we shall proceed to discuss 
separately the distinctive features of each irtifag (stage of social develop- 
ment). As we have already pointed out, Shah Wali Allah conceives human 
society to have moved ahead through these four stages. He begins his 
survey of human social phenomenon by pointing to the emergence of a 
primitive type of society and traces its evolution and development to the 
highest level of culture and civilisation attainable by any social organisa- 
tion. At the pinnacle of the social evolution of man he envisages something 
in the nature of a cosmopolitan socio-political organisation, or a common- 
wealth of different countries, bound together by the spirit of a universal 
Islamic fraternity. The golden examples of the early Islamic history as well 
as the hopes and aspirations for a future socio-political resurgence of Mus- 
lims seem to have contributed immensely to shaping the ideas of Shah Wali 
Allah on these questions. 


The First Stage of Irtifaq 
Language 


Man’s first step toward socio-cultural development is language which is 
not only the vehicle of communication, but also a great instrument of in- 
tellection. Shah Wali Allah defines language as “an instrument whereby 
man expresses something born in his mind”.!”! Tracing the genesis and 
evolution of this phenomenon, he says that various acts, forms, postures 
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and physical objects are associated with certain sounds either by proxim- 
ity, causality or some other factor. These sounds are spoken as they are. 
Then etymological alternations are made in them through the derivation 
of different forms and tenses according to variation in connotation. Things 
that have some association with vision, or which create any mental im- 
age, are represented by sounds similar to them. This is the primary form of 
language. Thereafter this phenomenon of language undergoes a process of 
expansion and diversification beyond the limited scope of proximity, simi- 
larity or relation between external sounds and their introspective meanings. 

The significance of language as “the real incomparably important, and 
absolute distinction between humans and other living organisms” has been 
recognized by contemporary sociologists as well.!’? However, the experi- 
ments conducted in recent years for teaching chimpanzees to communicate 
by gestures, or to’tecognise words with the help of plastic tokens rep- 
resenting words, have been of little avail. These experiments have only 
further established the enormous gap between human and non-human 
communication.'’? Thus the modern science of sociology, which is now 
equipped with the supplementary aid of data provided by anthropology, 
psychology and even zoology, would seem to endorse the contention of 
Shah Wali Allah regarding the significance of language as the distinctive 
trait and important vehicle of human culture. 

Among other attainments which Shah Wali Allah enumerates as marks 
of man’s progress in the first stage of irtifaq are cultivation of land, plan- 
tation of trees, digging of wells, adoption of different methods of cooking 
food, and enriching nutrition, making of pottery and water containers, an- 
imal husbandry and utilization of animal’s backs, meats, skins, hair, furs, 
milks and their offspring, building houses to seek shelter from heat and 
cold; making dresses to protect and cover human body, identification of an 
undisputed spouse for sexual satisfaction, procreation of progeny and mu- 
tual assistance in raising children and other familial needs, diseovering and 
making instruments for cultivation, plantation and drilling, barter and other 
co-operative activities for serving the common interest of the members of 
society.!”4 

An important feature of this stage of social development, according 
to Shah Walt Allah, is that a man of sound judgement and an exceptional 
ability to set things in order comes forward, subdues the people around 
him, and becomes their leader in one way or the other, !75 

A society with the characteristics outlined above also naturally de- 
mands that there should develop among its members certain established 
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conventions for settling disputes, preventing injustice and oppression and 
repelling aggressors. "ô 

Besides, it is also an essential trait of every social set-up that there 
remain amongst its members some individuals of relatively higher intellec- 
tual calibre. These individuals possess the ability to discover methods of 
social development (irtifagat) which they employ to this end, and which 
the rest of the people in the community follow. They also enjoy the fruits 
of the former’s intellectual labour to improve their conditions of living.!”” 

It is also natural that in every society some individuals love beauty, 
comfort, and means of luxury in one way or the other, while others feel] 
greater pride in possessing moral and intellectual qualities like bravery, 
generosity, eloquence and a sharp mind. There are still others, who crave 
for spreading their fame and exalting their prestige in the world.!”8 

The above exposition of Shah Wali Allah’s understanding of the socio- 
cultural development of man from its initial stages amply shows that his ap- 
proach is universal and comprehensive. In his survey of the socio-cultural 
phenomena of human life, he takes notice of different kinds of society, 
without limiting the scope of his survey to any particular period or to any 
specific region, clan or creed. In the current text books of sociology, human 
society is usually understood to be divided into five kinds with reference to 
their main sources of sustenance, namely (i) hunting (ii) horticulture, (iii) 
pastoral pursuits (iv) agriculture and (v) industry.'?° In Shah Wali Allah’s 
social philosophy we find a notice of all these kinds of society. 


Second Stage of Irtifaq and the Five Basic Sciences 


We have already noted that according to Shah Wali Allah, it is a part of 
human nature that man should have a constant urge to seek and pursue 
improvement in the patterns of living which is dictated by the inherent 
aesthetic urge of man. We have also noted earlier the diverse needs of 
socio-cultural significance and their various categories which are attained 
by man in the first stage of social development, according to Shah Wali 
Allah. 

When man seeks the satisfaction of these basic needs in a refined and 
sophisticated manner so as to improve and develop their means further, 
this gives birth to five sciences. When these sciences emerge in a society 
and guide man’s pursuit of his basic needs, he achieves a higher degree of 
social progress which constitutes the second stage of irtifaq. 

These five sciences are: 


1. al-hikmah al-ma‘dshiyyah or the wisdom living; 
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No 


al-hikmah al-iktisabiyyah or ‘earning wisdom’; 
3. al-hikmah al-manziliyyah or ‘household wisdom’; 


4. al-himkah al-ta‘amuliyyah or ‘business wisdom’; and 


5. al-hikmah al-ta‘Gwuniyyah or ‘co-operative wisdom’ 18° 


1. The Wisdom of Living 


This science deals with that department of human knowledge which guides 
man towards desirable manners and etiquettes of living. When society 
reaches the highest level of the second stage of social development (ir- 
tifag) in the satisfaction of its needs pertaining to the manners and mores 
of living, the sum-total of practices that evolve in this process are further 
streamlined by experience. The experience which is collectively gained 
by the society recommends certain beneficial practices in this behalf, and 
disapproves some attitudes as detrimental to the common weal. The for- 
mer are, therefore, further reinforced, while the latter are eschewed. In 
the same manner, these practices are also subjected to the scrutiny of the 
principles of excellent morals that are inculcated in the people who have 
perfect temperaments. Whichever of these practices is found in accord with 
the requirements of excellent morals is adopted and the rest is abandoned. 
These practices also undergo a process of further refinement by another 
standard. All such activities are adopted which fulfil the requirements of 
sociability and amicable co-existence among the members of the society. 
The final standard of judgement in retaining or eschewing these practices 
is, of course, their compatibility with the aim of the ‘universality of pur- 
pose’ (al-ra’y al-kullī):}81 
Thus before any habit or collective behaviour acquires the status of 
“a custom or convention of the society, it undergoes a long and thorough 
process of scrutiny both from pragmatic considerations and ethical stand- 
points. Not only that, the customs and practices in vogue in a society 
become permanent parts of a society’s culture only if they fully conform 
to the ultimate human aim of the ‘universality of purpose’, which is the 
chief distinction between man and animal in Shah Wali Allah’s philos- 
ophy. It is according to this distinction that every quality which makes 
man distinct from the beasts is either a sign of moral virtue or of cultural 
accomplishment. 18? 
The main issues dealt with in this science are: manners of eating, 
drinking, walking, sitting, sleeping, various methods of personal hygiene, 
conjugal life, dressing, maintenance of household, cleanliness, beauty care, 
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manners of conversation, medication, practice of incantation for the cure 
of diseases, feasts on happy occasions like birth, marriage and also other 
festivals, and celebrating the returning home of a traveller, mourning on 
grievous events, visiting the sick and burying the dead.'8% 

The customs and conventions mentioned by Shah Wali Allah above 
are mostly parts of the universal human culture which,according to him, is 
rooted in ‘healthy human temperaments’. It is clear tnat there has been no 
cultured social group of human beings in the past, nor is there any today, 
in which a good number of such practices is not found. '*4 

Elaborating the ‘universally followed customs’ of human culture, Shah 
Wali Allah points to a number of positive and negative elements of be- 
havioural patterns that are according to him, a matter of social consensus 
“among the inhabitants of the civilised societies, who have healthy tem- 
peraments, and whose examples are worthy of notice”.!5° For instance, it 
is accepted by all such people that dirty food should not be eaten. Such 
people also prefer to serve food in utensils on proper dining tables, rec- 
ommend the cleaning of face and hands before taking meals, and avoid 
improper postures and expression of greedy feelings. Such people also ab- 
stain from drinking stinking water, or drinking it directly without using 
any pots, or gulping it down. There is also a social consensus on maintain- 
ing personal hygiene and keeping the environment, particularly the areas 
of human habitation and their surroundings, clean, They also agree that a 
married woman should attend to the requirements of beauty care with dye- 
stuff, jewellery and other means. They also agree that dressing is grace 
and nakedness is a disgrace, and that the exposure of the private parts is an 
abomination. Further, there is social consensus among various human soci- 
eties on the desirability of adopting proper modes of speech. This involves 
choice of pleasant words and expressions that are both easy to pronounce 
for the speaker’s tongue and, at the same time, are not disgusting for the 
ears of the listeners. 186 

This survey of the universally acknowledged and adopted patterns of 
social and cultural behaviour leads Shah Wali Allah to the conclusion that 
“in every department of life, there are some universally accepted ideas 
among peoples of different societies, however, remote they might be from 
each other in time or space”.!8’ He, however, grants that there exist vari- 
ations in different societies as to the detailed rules concerning manners 
and etiquettes. Further, there also occur some differences which are at- 
tributable to the varying approaches that are adopted in addressing the 
different problems of human society. A physician, for instance, shall evolve 


56 The Theory of Irtifaqat 


certain behavioural patterns in accord with the priorities of the medical sci- 
ence, and an astrologer, according to the assumed properties of stars. But 
a theologian derives his ideas from the principles of ihsdn, i.e., considera- 
tions of spiritual proximity to the ‘holy quarters’. 

Despite this apparent similarity in the cultural phenomena at the macro 
level described above, Shah Wali Allah does not disregard the existence of 
variations and diversities of cultural patterns at the micro level. Each hu- 
man society, according to him, possesses a set of visible fashions and folk- 
ways whereby its members are distinguished from the rest of mankind.!88 


2. Science of Family and Management of Household 


Another important component of human culture at the second stage of so- 
cial development is the science of the family and household management. 
Shah Wali Allah defines it in the following words: “the wisdom of disco- 
vering ways and means for preserving relations between the members of 
one house at the second level of irtifaq”.1®° Acquisition of this wisdom 
enables man to cultivate the qualities of excellence which are to be sup- 
plemented by empirical knowledge in order to pursue general welfare in 
his dealing with other members of his household and with friends of the 
family.!% 

Shah Wali Allah identifies four issues that form the subject-matter of 
this science. These are marriage, procreation, ownership, and companion- 
ship. In a manner peculiar to him, he deals with these issues by tracing the 
roots of the institution of family. According to him, man’s instinctive need 
for sexual intercourse necessitates contact and fellowship between man and 
woman. The affectionate predilection of the parents toward their children, 
a predilection which is common to both the parents, demands mutual co- 
operation in bringing up the children. While a female by dint of her natural 
“endowments is abler than a male to nurse children, she is weaker in in- 
telligence and generally tends to evade hardships. At the same time, she 
is more perfect in modesty and attachment to her home, more skilful in 
looking after secondary matters, and has a greater capacity for sacrifice. A 
male, on the other hand, is intellectually stronger, abler to protect himself 
from disgrace, and has more courage than his female partner to undertake 
challenging tasks. Also, he has a higher capacity to wander about, to im- 
pose himself, to debate with others, and to zealously pursue his aims. These 
natural tendencies of the two sexes lead male and female to the necessary 
conclusion that the life of each is incomplete without the other.19! 
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Shah Wali Allah finds a natural justification for the bond of matrimony 
in the psychological attitude of men toward women. He says that with re- 
gard to women men are highly jealous and are prone to strong rivalry. This 
can be overcome only by a proper and formal attachment of each male to 
his spouse in full knowledge of the society. Shah Waly Allah puts forth a 
rational argument to support the idea of prohibited categories of kinship 
(mahdrim) on the grounds that they are essential, not only for the sake 
of the free choice of husband by a woman, but aiso in order to ensure 
that a woman’s chastity would be considered beyond all doubt by those 
who might solicit het matrimonial companionship. He further says that the 
sound instinct with which man has been endowed by nature disposes him 
not to desire the bond of marriage with someone from whom he is bego- 
tten or who is begotten from him, or who has grown with him like the two 
branches of the same tree. 1°? 

Although Shah Wali Allah’s description of marriage in the context of 
human social evolution is not substantially different from the standard defi- 
nitions given by the Muslim jurists, that is, “establishing a permanent bond 
between male and female, other than the relations in the prohibited degrees, 
in the presence of people, with offering a dower, and a prior proposal, 
having regard to proper match, involvement of guardians and a feast to pub- 
licise the event”.!93 Shah Walt Allah, however, describes this phenomenon 
in a form which seems to be almost universally applicable. Indeed, bar- 
ring a few negligible exceptions, the institution of marriage in almost all 
known cultures fulfils certain minimum requirements recognised in ev- 
ery society. Ever since the inception of human society, marriage has been 
the established procedure for founding a family and is usually symbolised 
by a ceremony. Its most prominent characteristic function in the sexual 
sphere is to sanction parenthood and to legitimize children. It typically in- 
volves the expectation of common residence, economic co-operation, and 
reproduction. !%4 

Shah Wali Allah discusses the institution of marriage from different 
angles. His discussion contains elements of significance from the perspec- 
tives of various disciplines such as biology, psychology, anthropology and 
sociology. However, an elaboration of these elements would fall outside the 
main scope of our discussion. We would, therefore, confine our treatment 
here to the basic features of a healthy and balanced family life as identified 
by Shah Wali Allah. For the realisation of this goal which, according to 
him, is cherished by every normal human being, he assigns a positive role 
of responsibility to each of the three angles of the triangle which consti- 
tutes the main structure of a conjugal family, namely, husband, wife and 
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children.!® In this context, Shah Wali Allah details the qualities of excel- 
lence that are normally expected from each of the three main participants 
in the familial enterprise. These qualities, according to him, represent the 
criteria for an ideal family. 

“A good husband is expected not to be needy, nor lean and slender, 
nor irascible in temper, nor unsteady, nor incapable of going to women, 
nor afflicted with elephantiasis, leprosy or insanity, nor to be a parasite on 
others”.!96 Moreover, he should live amiably with his wife and protect the 
sanctity of private life from indecency and disgrace.!9” 

For a woman entering wedlock with a man possessing the above quali- 
ties, “it is recommended that she be pretty, virgin, fertile, chaste,affectionate 
toward children, loving toward her husband, trustworthy about his pro- 
perty, experienced in home management, and neither irascible in temper 
nor prone to fainting”. !% 

As to the third angle of the triangle, that is children, Shah Wali Allah 
regards it as inherent in their nature that they are obedient to their par- 
ents. This is so because parents foster their children under their guidance, 
authority, affection, kindness and care, and become the masters of the chil- 
dren while they are still in their tender and impressionable age.!9? Thus 
the kind and loving attitude of children to their parents in the later stage of 
life, according to Shah Wali Allah, stems from the children’s indebtedness 
to their parents. He goes further and says that this acknowledgement of 
kindness and love for him who has been kind to someone is even present in 
the nature of animals.?°° Therefore, it is a requirement of the ‘moral rec- 
titude’ inherent in man’s nature, that children be kind to their parents, and 
try to repay the good done to them earlier by their parents. Hence kindness 
to parents is an essential social norm and an absolute moral value in the 
estimation of Shah Wali Allah.7°! 

For strengthening the bond of matrimony, Shah Wali Allah considers 
it necessary that there be lasting love between husband and wife and that 
each of them regard the gain or loss of the other as his/her own.7°? He con- 
templates a relation of equal partnership between the spouses. According 
to him, this partnership cannot be productive of the required results except 
by providing a firm foundation of u/fah (mutual affection and congenial- 
ity). But this affection and congeniality is contingent upon certain attitudes 
to which each partner should commit himself. These attitudes, apart from 
the purely legal obligations, include consolation of each other, forgiving 
each other’s omissions, avoiding the behaviour which is conducive to re- 
sentment or ill will, humouring and amusing each other, and keeping a 
cheerful and jovial countenance toward each other, etc.?° 
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After highlighting the significance of family as a primary and basic 
social unit, Shah Wali Allah proceeds to underline the importance of the 
cardinal principle of social cohesion between human beings, namely mu- 
tual co-operation. This is an inevitable need of every member of the society 
in order to cope with countless problems of life, and also to receive a re- 
turn for performing one’s obligations to others at various levels. For no 
human being can single-handedly solve the complex and diverse problems 
of life; in fact, everyone constantly depends on the co-operation of fellow 
beings. According to Shah Wali Allah, there are some rules of conduct for 
benefiting from, and providing this co-operation to, others. These rules are 
binding for everybody and are sanctioned by the entire society. Thus any vi- 
olation of them incurs censure from other members of the society.?°4 Shah 
Wali Allah recognises two main levels of co-operation and holds them to 
be subject to two considerations. First, they are subject to the nature of 
needs that prompt man to seek co-operation of his fellow-beings. Second, 
they are subject to the nature of the mutual relationship between hose who 
extend co-operation or benefit from it. 

The first level involves the need which can only be satisfied when 
someone regards the loss and gain of the other as his own, and exhausts all 
energies in supporting him by obligatory expenditure (e.g. maintenance of 
parents, spouse, children and other near kin as prescribed by the shart‘ah) 
and by other efforts. The same attitude of co-operation is, in turn, expected 
from the other side. This establishes the principle that the “enjoyment of a 
benefit incurs an obligation”.?°° The most proper application of this level 
of multilateral co-operation is to relatives since their mutual love and con- 
sideration provides a natural incentive for it. 

The other level of co-operation involves a relatively lower degree of 
mutual support and assistance. It includes all forms of help and aid ex- 
tended to the disabled and the depressed members of the society, which is 
a universally accepted practice among mankind.?°6 

Concluding his discussion of the subjects dealt with under the “science 
of family and the management of household”, Shah Wali Allah lists the 
following items: 


e reasons for marriage; 
e factors compelling the abandonment of marriage; 
e traditions of matrimony; 


e qualities of spouses; 
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e modes of reconciliation between spouses should they violate their 
matrimonial obligations; 


e procedures for divorce and mourning over the deceased spouse; 
e nursing and upbringing of children; 

e kindness to parents; 

e treatment to slaves and servants; 

e observance of obligations toward kith and kin; 


e extending help and assistance to the poor and aid to those in adver- 
sity; 


e respect for the chief of one’s tribe or clan and the latter’s obligations 
to look after his community; 


e distribution of inheritance, and 


e protection of lineage. 


Every human society, according to Shah Wali Allah, upholds the 

main principles of the above norms and customs and strives for 

their establishment despite their difference in creed or geographic 
~ location.?°7 


As the above survey would show, Shah Wali Allah focussed on differ- 
ent dimensions of the institution of family. His treatment of the subject, as 
usual, is comprehensive and multi-dimensional. He approaches the issues 
involved in this basic science—the science of family and household— 
from the biological, psychological, sociological, anthropological, micro- 
economic and ethical points of view. There is hardly any Muslim thinker 
after Shah Wali Allah who, to our knowledge, has enriched sociological 
thought to the extent that he did. In fact, most of the literature produced 
in the post-Wali Allah period on the subject, specially in the subcontinent 
largely draws on the doctrinal framework of his sociology. It would per- 
haps be no exaggeration to say that Islamic Sociology has been virtually 
stagnant since Shah Wali Allah. 


3. The Three Sciences of Human Transactions 


Under this heading, Shah Wali Allah discusses three items, namely, the ori- 
gin of exchange, the emergence of vocations and the ways and means of 
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establishing various forms of co-operation for the common good of society. 
He considers these “sciences of human transactions” among the basic com- 
ponents of the second stage of social development (irtifāq). These three 
sciences, taken together, have been defined as: “the wisdom to discover 
ways and means of establishing exchanges, mutual co-operation and modes 
of earning pertaining to the second stage of irtifāq”. He deals with these 
three sciences of economic import under the heading of fann al-mu‘amalat 
in Hujjat Allah al-Bdlighah. In his other work, al-Budir al-Bazighah, how- 
ever, he discusses each of these three sciences separately.?0% 

We have seen above that the institution of family has been identified 
in the sociology of Shah Wali Allah as a multi-dimensiona! phenomenon. 
It is conceived as an important instrument for satisfying some needs of an 
economic character on the primary level. When the individual is unable to 
meet certain needs, this leads to the emergence of the family. When it is not 
possible for the family to fulfil all its economic requirements by itself, there 
arises the need to have barter or to have recourse to commodity economy 
because human needs are ever-increasing. Further, man’s aesthetic urge 
constantly inspires him to attain higher standards of excellence so as to 
“provide comfort to the eye and pleasure to the soul”’,?°9 

While still at the primary levels of livelihood by horticultural and pas- 
toral means, man is able to develop some commodities which satisfy his 
needs and those of his family, without much external aid. As his needs in- 
crease, he is compelled to occupy himself with making other commodities, 
or providing some services, in order to barter them for his needs.?!° 

Further diversification in needs opens avenues of specialisation and di- 
vision of labour, so that efforts of all individual members of the society, 
taken together, fulfil the needs of the entire society. This is a higher level 
of exchange than barter, which necessitates an unwritten agreement among 
the members of the society. Under this agreement, each member undertakes 
to provide a certain need, to specialise in it, and to work for providing all 
instruments necessary for it. This agreement is a natural compulsion of the 
society because a lot of people are interested in certain commodities and 
not interested in others. For enabling everyone to acquire what he needs, 
the society adopts a modus operandi. “It agrees to employ some durable 
metallic objects as instruments of exchange between people, and it be- 
comes an established usage among them. Since the best of metallic objects 
to be used for this purpose were gold and silver owing to their small size, 
identical forms, tremendous benefits for human body, and their common 

“use for beautification, they were adopted as real money and other things 


were treated as money by agreement”.?!? 


62 The Theory of Irtifaqat 


When division of labour takes place in response to the divergent needs 
of the society, there emerge a number of vocations that are adopted by 
different individuals depending on their variant aptitudes, competence and 
peculiar circumstances. These vocations also afford people regular oppor- 
tunities to seek their livelihood. According to Shah Walt Allah, the basic 
professions that are necessary to satisfy the essential human needs are con- 
fined to the following categories: 


e that which pertains to waging war against infidels, to expressing an 
opinion on a point of law, and so forth; 


e that which relates to providing food; 

e that which relates to the supply of dress; 

e that which relates to the procurement of drink; 
e that which relates to provision of housing; 


e that which relates to import or export of goods to meet the needs of 
the people; and 


e that which relates to hunting, fishing, or gathering of other valuable 
things from land and sea, from mountains and plains.?!? 


Choice of vocations by different individuals is mainly determined, ac- 
cording to Shah Wali Allah, by two factors: (i) the aptitude and ability of 
the individual concerned, as pointed out above; and (ii) the availability of 
suitable means and opportunities for a vocation and the society’s need for 
it.213 

There are some individuals in-every society who are not morally strong 
enough to adopt good vocations. They become so degenerate morally as to 
have recourse to those means of earning which bring harm to the society 
in different ways such as theft, gambling, and beggary.?!4 When, pursuant 
to the conditions enumerated above, various vocations are designated for 
different members of the society, the second stage of social development 
(irtifaq) expands to its full, opening avenues for trade and commerce. Dif- 
ferent forms and modes of business like buying and selling, renting and 
loaning are widely practiced.*!> At this stage the society moves forward 
towards increasing opportunities of business transaction and mutual co- 
operation. This mutual co-operation cannot be regularised without recourse 
to some contracts, stipulations, and a general agreement in the society on 
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certain established conventions. Thus there emerge such practices as crop- 
sharing (muzdra‘ah), profit-and-loss sharing (mudarabah), hire (ijdrah), 
partnership (mushdrakah), and agency (wakdlah).?!° 

When people engage in such activities, they naturally experience, in 
the course of time, breach of obligations, evasion of responsibilities, and 
various manners of procrastination in their mutual dealings. They resort 
to calling people to witness, to the writing of deeds, and preparing other 
necessary documents, mortgages, sureties, bills of exchange, and similar 
other procedures. Thus, diverse modes and procedures of economic trans- 
actions emerge, and gradually form part of the society’s permanent customs 
and conventions.?!7 

Moreover, according to Shah Wali Allah, integrity and cohesion cannot 
be maintained in a society without creating mutual love and congeniality 
among its members. This requires, among other things, that at times people 
are provided with their needs without any return. This consideration gives 
rise to the customs of gift and lending. The same consideration also de- 
mands that the less affluent members of the society are helped by the more 
affluent. This gives rise to the practice of almsgiving (sadaqah).1® 

This attitude of mutual help and assistance is all the more necessitated 
by the fact that all individuals in a society are neither equally competent, 
nor sufficiently rich to be able at all times to meet all their needs. Besides, 
some individuals are disposed to undertake trivial jobs which others dis- 
dain; some are strained for want of basic necessities of life, while others 
enjoy luxuriant living. The living of all members of the society, therefore, 
cannot be maintained without mutual help and assistance.?!9 

When the main components of social and cultural progress, which Shah 
Wali Allah discusses with reference to the five basic sciences, are actu- 
alised, human society fully attains the second stage of social development 
(irtifaq). The sequence in which he mentions these sciences is indicative of 
their order of precedence and importance in his mind. However, in his two 
main works, Hujjat Allāh al-Balighah and al-Budir al-Bazighah, in which 
he has discussed these ideas at length, and which mainly embody his socio- 
political doctrines, we find a difference in their order and arrangement. One 
possible explanation for this variation might be that the former work not 
only seems to belong to a relatively earlier period, but also appears, as a re- 
sult of comparative analysis, to be an outline for his later and more gigantic 
enterprise, Hujjat Allah al-BGlighah. This concision and rudimentary form 
and relative lack of sequence which characterises al-Budir al-Bazighah 
lends further support to our view. Hence, it can be safely assumed that 
the order maintained and the emphases placed by Shah Wali Allah in the 
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treatment of this subject in Hujjat Allah al-Bdlighah, represents not only 
his later views, but also the more carefully considered ones. Besides, there 
seems to be greater logical coherence in the order maintained in the Hujjah, 
as we shail presently see. 

At the very outset, Shah Wali Allah discusses the “science of the man- 
ners of living’, as the foremost pre-requisite of social evolution. Now this 
aspect of human culture provides the mainstay for every society. Without 
reference to the mores and manners of living prevalent in a society we can- 
not assess its moral fibre and cultural worth. The more a society’s manners 
and mores are in conformity with the universal norms of decency and rules 
of ethics and morality, the higher it rises in terms of the standards of cul- 
ture and civilisation. Therefore, the “science of the manners of living” has 
been rightly considered by Shah Wali Allah as the foremost criterion of the 
ethical and cultural level of a social organisation. 

The second in Shah Wali Allah’s order of discussion is the “science of 
family and management of household”. Now, almost all sociologists worth 
any note agree on the pivotal importance of family as the basic unit of a 
social organisation. In many ways, society is nothing but an enlargement of 
family. If the latter is established on sound and healthy foundations, and its 
moral fibre in strong, it will eventually be conducive to the consolidation of 
the social organisation. But if moral values loosen their grip on the family, 
there remains no way for strengthening their hold on the society as a whole. 
Similarly, if there is fairness and justice in the mutual relations of members 
of the families, positive effects would be visible in the relations between 
the various groups of society. 

The third in Shah Wal Allah’s order of importance is the group of sci- 
ences pertaining to economic transactions. Naturally, the prospective actors 
who will come forward to play various roles in market places and business 
centres, would be drawn from the general body social consisting of fami- 
lies. If human beings will have attained sufficient moral accomplishment 
and cultural refinement in the first and second phases of social evolution 
as mentioned earlier, it would, ipso facto, yield its fruits and moral val- 
ues would dominate economic life and business enterprise. This will also 
heighten the spirit of co-operative activity which is so vital for the welfare 
of a society. 

Thus there appears to be a well-thought-out and logical order in the 
various components of human culture identified by Shah Wali Allah as 
necessary steps in the social evolution of man. 

We have noted earlier that the social evolution which starts in the life 
of man with the acquisition of language, the primary instrument of culture 
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and communication with fellow-beings progresses further as human needs 
multiply and assume diverse forms. The expansion of social structure goes 
side by side with the development of refined manners and mores, fads and 
fashions, and the diversification in the modes of business transaction and 
economic co-operation which enriches culture and civilization. Further, 
as we have already noted, Shah Wali Allah traces various phases through 
which human culture passes and considers this graded progress to be quite 
natural. He cites many paradigms which, in modern parlance, would relate 
to cultural anthropology, paradigms that are universally applicable. Shah 
Wali Allah demonstrates that each phase in the socio-cultural development 
paves the way for the attainment of the subsequent higher stage. These 
stages, which he cails irtifaqat, finally lead the society to the primary po- 
litical stage of madinah, which Shah Wali Allah considers the third irtifag. 
This third stage is a natural outcome of all the achievements made in the 
preceding two stages. Moreover, the third stage, as its very nature requires, 
is the pinnacle of the whole pyramid of social organisation.?”° 

As in the preceding stages of social development, wherein the society 
required a number of basic sciences to fulfil various needs of domestic, cul- 
tural and economic life, the third stage also requires the science of ‘civics’ 
for the realization of various objectives related to it. Shah Wali Allah de- 
fines this science, as “the wisdom of discovering methods of preserving the 
relations which exist between the members of a city-state”.?7! 

Elucidating his concept of city-state, Shah Wali Allah points out that it 
is “a socio-economically homogenous group of people, who conduct reg- 
ular transactions among them’.?2* He regards the city-state as “an organic 
whole while each group of people and each family are the constituent parts 
OEE)" 

Society’s acquisition of the five basic sciences and their interaction 
is further reinforced by moral excellence and mutual co-operation. All 
this leads to the emergence of a socio-political organisation, 1.e. madinah, 
which is Shah Wali Allah’s standard term for city-state. Madinah is not 
merely a city; if the citizens of a group of cities and towns have this in- 
teraction and co-operation among them, this group will also be termed as 
madinah. Moreover, “a madinah is not confined to its boundaries, its bazars 
and its edifices. It is, in fact, a special kind of relationship among various 
groups”.?74 

According to Shah Wali Allah, a society attains the stage of political 
organisation when a “bond is created between various groups of people 
such as farmers, merchants , and craftsmen, etc., when men carry on vari- 
ous transactions with one another, and different men specialise in different 
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occupations, and seek help from each other, and as a result various forms 
of exchange of goods and co-operation come into being. It is these groups 
which, by dint of that unifying link, form the body of a city-state”.22° Unity 
is, therefore, a necessary precondition for a city-state, which cannot yield 
its full benefits without preserving and developing unity.?76 
<. According to Shah Wali Allah, when unity is established between the 
constituent groups of a society and is further reinforced by their mutual 
co-operation, this collective body resembles a single individual, having a 
kind of spiritual entity. This ‘corporate’ individual goes through phases of 
health and illness arising from outward and inward causes. To cure this cor- 
porate individual from its illnesses and to preserve its health, there should 
be a competent physician. This physician is the imam and those who adhere 
to him. According to Mahmood Ahmad Ghazi, a contemporary scholar of 
Shah Walr Allah, “...by imam Shah Wali Allah does not mean any particu- 
lar individual; imam seems to be the equivalent of government or ruling 
group in his terminology”.2?’ Shah Wall Allah seems to recognize, on 
pragmatic grounds, the need and value of the institution of government. He 
regards this institution as a means for preserving the ethical and cultural 
accomplishments of the society on the one hand, and for safeguarding the 
individual and collective economic interests of its members on the other. 
According to him, a large body of men comprising the society do not al- 
ways voluntarily abide by just and fair conventions, nor can they deter one 
another from wrongs except through achieving the distinction of an office; 
hence the need for establishing a government.?28 
Further, the developments brought about by man in the process of his 
social, cultural and economic evolution, on both micro and macro levels, 
require a political order for their preservation. Obviously, in order to disci- 
pline their individual and collective behaviour towards positive and useful 
orientation, human beings are in need of certain factors from without, along 
with some others from within. Moreover, there are certain other vital inter- 
ests of the individual and the society which in Shah Wali Allah’s opinion, 
provide the raison d’etre of a political order. For example, there is need 
for (i) a proper and equitable distribution of economic resources; (ii) a 
fair and profitable deployment of human labour and specialized skills in 
various fields of economic and cultural enterprise; (iii) deterring people 
from letting loose their criminal tendencies and thereby depriving others 
of the opportunity for social development; (iv) defending the society and 
its treasures from external aggression; (v) mobilizing the-society to defend 
itself in the event of such an aggression; (vi) engaging in other positive ac- 
tivities conducive to public welfare such as construction of wells, market 
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places, bridges and irrigation systems, food supply and providing means 
of communication, and maintenance of public health; and (vii) introduc- 
ing devices for spiritual guidance and moral reform. All these and many 
other objectives of public weal and welfare warrant the establishment of 
an agency comprising able men from among the members of the society so 
that it may undertake the above tasks on behalf of the society. This gives 
rise to establishing the agency of government on its primary level, i.e. the 
city-state.°?9 


The Primary Stage of Political Organization 


Shah Wali Allah conceives the third stage of social development to be the 
first stage of political organisation. At this stage, the natural evolution of 
human society leads to the identification of an individual who would head, 
on behalf of the society, the agency to carry out a number of responsibili- 
ties. For this purpose, this institution is invested by the society with some 
authority. Referring to this individual, on different occasions, Shah Walt 
Allah employs two terms, almost interchangeably, namely, imam (leader) 
or malik (king).?°° In the context of this preliminary stage of political 
organisation, he does not use the word ‘government’ or any other term 
equivalent to it. But the characteristic features of the third stage of social 
evolution, as he has portrayed them, make up the conditions of the primary 
form of government. Moreover, he discusses a society’s need at this stage 
for a ruler who is assisted by a number of aides to carry out certain duties. 
These duties are universally acknowledged to constitute the functions of 
the government from time immemorial.??! 

It appears that Shah Walt Allah does not attach much importance to the 
concept of government as an abstract institution, at least in its preliminary 
Stage. But as he develops his political philosophy and proceeds to spel] out 
his conception of khilafah,?3? he conceives it in a somewhat abstract form, 
as we shall see later. 

We also find that Shah Wali Allah explains the natural ingredients of a 
government with reference to the qualifications which he deems necessary 
in aruler. Therefore, when he uses such terms as imdm or malik, these can 
be considered, in a sense, equivalents of ‘government’ in the absence of 
any other appellation conveying that meaning. 

These necessary qualities of rulers have been set forth by Shah Wali 
Allah as a universal paradigm of government in that they offer a solution to 
the problems faced by every society in the realization of its vital interests. 
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Some of these qualities are in the nature of personal traits such as brav- 
ery, intelligence, balanced temperament and mental alertness, etc. There 
are other qualities as well which pertain to a conscious moral and political 
conduct that the rulers are required to adhere to. Without these qualities, 
Shah Wali Allah considers the ruler to be a burden on the city-state.?>4 

The minimum essential qualities of a ruler, according to Shah Wali 
Allah, are the following: 


e Sanity, adulthood and maleness; 


e bravery: if a ruler is not brave, he would show weakness in con- 
fronting aggressors, and his own subjects would look down upon 
him; 


e forbearance and gentleness, so that the subjects do not collapse under 
his powerful authority; 


e wisdom: so that he is able to formulate proper public policies; 


e extraordinary understanding and judgement; the ability to listen, ob- 
serve and articulate; an acute ability to sense the state of public 
psychology; 


e noble birth: he should be widely acknowledged as such; and 


e reputation among people for dedication to the welfare of society with 
a practical record testifying to this reputation.?°° 


According to Shah Wali Allah, the above qualities are recognised 
among people of all] regions and religions because the objectives for which 
a ruler is installed cannot be achieved by him without possessing these 
qualities. When a society disregards any of them, that leads to unpleasant 
consequences and resentment among the populace.”*6 


Aides and Lieutenants of rulers 


No ruler, according to Shah Wali Allah, can carry out his duties toward 
public policy without being assisted by a number of honest and competent 
aides and lieutenants who are his well-wishers, both openly and secretly. 
The aides ought to be answerable to the ruler, but the latter should not be 
under any obligation to them on account of kinship or otherwise.??” 

Shah Walt Allah recognizes three main categories of aides and lieu- 
tenants, and considers them as essential for a city-state as different parts 
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and limbs of a human body. These categories in fact represent different de- 
partments into which the functions of a government are usually distributed. 
These have been identified by Shah Wali Allah with reference to the indi- 
viduals who look after them and whom he considers the chief and foremost 
lieutenants of a ruler. They are: 


e Those who protect the city-state from the treachery of enemies. Shah 
Wali Allah likens them to the two hands in the human body that carry 
arms. 


e Those who formulate various policies and run the general affairs of 
the city-state. Shah Wali Allah considers them to be as important for 
the city-state as the natural potential in the human biological system. 


e Those who advise the ruler. They are to the ruler like intellect and 
sensory apparatus are to an individual.?9% 


As to the number of aides and lieutenants needed by a ruler, in the 
opinion of Shab Wali Allah, that may vary according to the difference in the 
requirements of the city-state. There may be more than one aide in-charge 
of one department, or one aide for a number of departments as expediency 
requires.39 

On different occasions Shah Wali Allah employs different terms to de- 
note different aides/heads of departments necessary to assist the ruler in 
the governance of the city-state. Similarly, the number of aides to whom 
he assigns various departments, varies in his different writings. While in 
Hujjat Allah al-Ballighah he mentions five chief aides, in his earlier work, 
al-Budir al-Bdzighah, this number is seven with the addition of two more 
functionaires. The first is called Shaykh al-Islam, an authoritative repre- 
sentative of Islamic Law, who issues authentic edicts on matters involving 
doctrinal questions, in order to enthrone religion in human life and to ar- 
range for religious preaching. He has also been called “teacher of good 
morals” on anothér occasion. The second Is called hakim, a versatile intel- 
lectual, with knowledge of medicine, astrology, history, arithmetic and art 
of composition. Shah Walt Allah considers a ruler’s need for expertise in 
these fields to be self-evident.74° 

A possible explanation for this variation could be that Shah Wali Allah 
might have been visualising an Islamic framework when he emphasised the 
need for a ruler to be assisted by a Shaykh al-Islam, while in the Hujjah his 
terms of reference are defined by a universal paradigm of city-state. As we 
have noted before, ‘n the Hujjah Shah Wali Allāh traces the natural evolu- 
tion of society from its most primitive stage upto the level of its eventual 
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Islamic form of political dispensation. He, therefore, conceives the emer- 
gence of five departments looked after by the ruler’s aides in this process 
of socio-political evolution as a minimum requirement of every city-state, 
irrespective of whether it adheres to Islam or not. 

The five ‘chief aides’ identified by Shah Wali Allah as the main func- 
tionaries in-charge of the basic departments in a city-state are the follow- 


ing: 


1. Judge: He should be free, male, adult, sane, competent, and possessing 
knowledge of the established norms and conventions of human trans- 
actions. He should be firm, but at the same time miid and patient. He 
should not pronounce any judgement without considering all the evident 
and hidden circumstances, and all relevant antecedents and evidences 
whether written or otherwise pertaining to the case concerned. Further, 
he should give full opportunity to both the plaintiff and the defendant to 
explain their positions. Thus he would be able to ascertain exactly what 
is pleaded by each litigant.*4! 


2. Commander of the Soldiers (Amir Al-Ghuz@t). It is essential for him to 
know all about war machinery, formation and organisation of brave sol- 
diers and gallant fighters. He should also be fully aware of the capacity 
of the troops under his command. Besides, he ought to understand the 
methods of equipping the army, and the techniques of deploying spies 
and informers to gather all necessary information about the enemy’s tac- 
tics. Moreover, before engaging in any war, he should consider exactly 
what is his aim in that war.742 


3. Administrator (Sa’is al-Madinah): He is the over-all in-charge of the 
internal affairs of a city-state. He should be an experienced man with 
full understanding of the means of welfare and the causes of decay. He 
should be firm and patient. But the exercise of patience should not lead 
to suppressing his reaction over the things that he abhors. He should 
appoint, for every group of people, someone in-charge of their affairs 
(viz. nagib),?43 who is fully aware of their conditions.?*4 


4. Tax-collector (‘Amil): He should know the ways and means of collect- 
ing taxes and distributing them among those who are entitled to them. 
The term employed by Shah Wali Allah for this office in Hujjah is ‘amil, 
while in al-Budiar we find the term wazir. But the functions assigned to 
them in both the works are more or less identical.?4° 
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5. Secretary (Wakil): He is responsible for the living of the ruler be- 
cause the latter cannot personally attend to many things due to his 
pre-occupation with important affairs of the city-state. 746 


Sources of Corruption in the City-State 


Discussing the different factors that hinder the progress of culture and civil- 
isation in the city-state, Shah Wali Allah identifies a number of causes of 
decadence that are of common occurrence. The most prominent of these 
are the following: 


e Disunity in matters of religion which is not often without elements 
of false pride and vanity. For if these elements creep into man’s re- 
lations with God, he will be afflicted with evil consequences in the 
Hereafter. If there appear syndromes of fraud and corruption in the 
economic life of people, their temporal well-being will be adversely 
affected. Besides, division and discord among people often lead to 
disputes and litigations that are the root-cause of decadence in a city- 
state. The remedy for this social malaise lies in urging the apostates 
and all deviators from the straight path to repent; but if they persist, 
there is no other option left save putting such corrupt elements to 
death.°4” 


e Concealed forms of corruption like magic, poisoning, and mischief 
by scoundrels among traders who purchase goods and sell them 
without employing any money. Their sole purpose is to defraud 
people and deprive them of their rights. Another instance of this 
concealed form of corruption is the profession practiced by un- 
scrupulous lawyers who teach people tricks of litigation and various 
methods of subterfuge. These forms also include clandestine activi- 
ties of spies, who spy on behalf of the enemies of the city-state. All 
such individuals deserve to be imprisoned or put to death.?4% 


e Violation of the sanctity of properties belonging to people such as 
usurpation, theft, or robbery. Those guilty of such crimes should be 
punished in an appropriate manner. 


e Crimes of homicide which might have been committed either delib- 
erately or by mistake, or crimes in which injuries are caused to the 
human body. 
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e Slander and defaming the honour of people and violating the sanctity 
of their genealogies e.g. false accusation of un-chastity, or recourse 
to vilification or use of vile language against people. 


è Įnstigating people to commit adultery which, in addition to other 
consequences, incites violence and fights among people, corrupts 
human race and degrades the institution of marriage, the preserva- 
ton of which is so vital for every society. Another form of such evil 
is sodomy which destroys the healthy nature of man, corrupts the hu- 
man race and puts marriage into disrepute. Included in the sources 
of corruption are such evil practices as gambling and usury which 
lead to the squandering of money and generate unlimited disputes 
among people, and drinking wine which, apart from causing damage 
to faith, gives rise to numerous fights and quarrels; 


e Corruption also ensues from attempts to distort the characteristics 
of each of the two genders, masculine and feminine. Through such 
attempts, the masculine traits of males and the feminine traits of fe- 
males are deformed in dress and demeanour.749 


The Fourth Stage of Social Development (Irtifaq) 


Human aspiration for progressive accomplishments in culture and civiliza- 
tion through attaining higher degrees of social cohesion prompt people 
to go further beyond the stage of city-state. Besides, the emergence of a 
plurality of city-states creates certain conditions in their mutual relations, 
prompting them to establish a common basis for co-existence. This gives 
rise to a kind of confederacy or commonwealth of various city-states. Un- 
der this confederacy, they enter into a formal relationship in pursuit of 
common goals of peace, security, justice and public weal. For these ends, 
the city-states have to voluntarily forego certain rights that are to be exer- 
cised by the confederacy on their behalf. This constitutes the highest stage 
of social development which, according to Shah Wali Allah, is a natural 
outcome of the developments hitherto achieved by the human society. He 
calls this stage the fourth irtifag.?°° 

Shah Wali Allah had, perhaps, two main models of such a confederacy 
in mind when he formulated the above concept. These were the Mughal 
empire, based in Delhi, and the Ottoman empire, centred in Constantinople. 
They were the two greatest Muslim empires of his time. Each of them com- 
prised semi-independent states and autonomous entities which had many 
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characteristics similar to those identified by Shah Walt Allah in his city- 
state. The presence of these examples in practice might have influenced his 
thinking, even if in a minor way, about confederacy. 

In modern political parlance we can say that the confederacy envisaged 
by Shah Walt Allah mainly exercises its authority in the spheres of foreign 
relations and defence. In financial matters, the city-states or the units of 
the confederacy are invested with a large measure of autonomy, except 
that they are obliged to surrender a portion of their respective revenues 
to the confederacy. This is further supplemented by their participation in 
the armed forces of the confederacy for the defence of its territorial and 
ideological frontiers. But the forces provided by the units are to act under 
the supreme command of the confederacy. 

Shah Wali Allah’s writings on this subject show that he does not con- 
ceive the state as a centralized repository of authority similar to some of the 
modern unitary systems of government with concentration of power. For 
example, his distribution of the functions between various departments at 
the level of city-state with many checks and balances rules out any form of 
unitary government, autocracy or even oligarchy.?5 Further, the institution 
of naqībs, as explained by him, clearly suggests exercise of autonomous 
political authority by providing sufficient financial resources at the grass- 
roots level of the city-state. "5? 

Shah Wali Allah does not entertain any totalitarian notions about the 
state. This is indicated, inter alia, by his strong emphasis on minimising 
the burden of taxes on farmers, traders and craftsmen on the one hand, 
and by his insistence on keeping a reduced size of the administrative ma- 
chinery of the state whose living is dependent on the public exchequer, on 
the other. Indeed, he considers the burdening of smal! earning groups with 
heavy taxes, while keeping a large number of individuals dependent on the 
exchequer, to be one of the main sources of decay in his times.?°% 

As we have noted in the case of city-states, Shah Wali Allah does not 
designate his idea of confederacy by any particular term which he would 
consistently use in every subsequent reference to it. On some occasions, he 
calls it al-khildfah al-‘uzma (‘supreme vicegerency’). On other occasions, 
he discusses it with reference to the khalifah, the agent responsible for 
administering it as its head. This head has also been called tabib al-atibba’ 
(‘the supreme physician’) on another occasion, while in the same context, 
the ruler of a city-state has been termed as al-tabib (‘the physician’). At 
other places Shah Walt Allah uses such titles as khalifat al-khulafa’ (the 
supreme vicegerent) and imam al-a’immah (the supreme leader), or malik 
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al-mulik (the king of kings). While on some occasions the ruler of city- 
state has been called khalifah, imam or malik, on another occasion Shah 
Wali Allah uses the term al-khalifah al-a‘zam (the supreme vicegerent). 
This is where he talks about the highest level of political authority.2°4 

By alternating these variant terms on different occasions, Shah Wali 
Allah seems to consciously emphasize various roles that he assigns to the 
office of khalifah or khalifat al-khulafa’. Khalifah is a standard Islamic 
term of which the most remarkable signification is that authority is a sa- 
cred trust, and therefore, its incumbent is obliged to exercise it accordingly. 
Similarly, the term imdm points to the fact that a ruler is also a commu- 
nity leader, which involves a high level of moral integrity, social obligation 
and even spiritual responsibility. Also the term tabib or tabib al-atibba’, 
whether used in the context of city-state, or any higher political organi- 
sation, necessarily implies an attitude of extreme diligence, sincerity and 
altruism on the part of the ruler toward the ruled. Further, it signifies an 
educative .and corrective role of the rulers, who should constantly apprise 
themselves of the conditions of their society, to diagnose its maladies and 
devise their remedies. It is because of the realisation of such moral objec- 
tives that Shah Wali Allah stipulates the participation of the “teachers of 
good.morals” in the actual conduct of the business of the state, side by side 
with the rulers.2°5 

Thus, according to Shah Wali Allah, when human society continues its 
development and cultural progress to reach the level of city-state, and a 
number of city-states emerge in different areas, there arises the need for a 
science relating to city-state. By acquiring this science, people from var- 
ious city-states learn how to fulfill the requirements of this higher stage 
of socio-political development, which constitutes the fourth irtifag. Shah 
‘Wali Allah defines this science as “the wisdom of dealing with the polit- 
ical and administrative patterns of governors and rulers of city-states, and 
the ways and means of preserving the relationship between the people of 
various countries;.?°6 

Discussing the factors leading to the fourth irtifag, Shah Wali Allah 
says that selfishness, greed and jealousy are bound to appear among people 
when a ruler consolidates his authority in his city-state, collects revenues 
and mobilises armies of gallant men. This results in disruption of the es- 
tablished conventions of civilised behaviour in mutual relations. If this 
situation is not properly controlled, different people, mobilised under their 
respective rulers would fight cach other, causing colossal loss of life and 
property. This would ruin the peace and tranquillity of human life, and 
all achievements in the sphere of socio-cultural development, i.e. irtifaqdt, 
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would be undermined. Moreover, the organised groups of people who ac- 
quire power, motivated by ‘individual purposes’ (al-ra’y al-juz’i), often 
resort to the use of force against the weak so as to exploit them. This vi- 
tiates al] norms of justice and equity. It is, therefore, imperative to instal a 
khalifah to look after the common interests of peace, security, justice and 
public welfare which are shared by all the city-states. For the realisation 
of this objective it is necessary that the khalīfah, in addition to possessing 
perfect moral qualities and political acumen, should also have such tremen- 
dous power and prestige that it would be well nigh impossible for anyone 
to challenge or usurp his authority. When a khalifah is installed in office 
and establishes virtuous patterns of conduct in his realm, subjugates all 
those who might pose a threat to his authority, and secures the active co- 
operation of the rulers of different city-states, life is filled with prosperity 
and contentment.?°” 

The above observations of Shah Wali Allah concerning the unbridled 
pursuit of selfish and parochial political and economic interests by organ- 
ised and powerful political groups and their recourse to various forms of 
oppressive and exploitative policies toward the smaller and weaker com- 
munities can be fully substantiated by historical evidence. The experience 
of humanity with nationalism during the last hundred and fifty years or so 
bears ample testimony to the soundness of Shah Wali Allah’s diagnosis. 
Although he lived at a time when humanity had not fully tasted the bitter 
fruits of the cult of nationalism, which brought in its wake the worst forms 
of economic imbalance between the rich and the poor communities, Shah 
Wali Allah’s acute grasp of the collective psychology of nations and his 
penetrating analysis of the political behaviour of mighty states, evidences 
the profundity of his political genius. This originality of thought is almost 
without any known parallel not only in the Muslim academic tradition, but 
perhaps also in world scholarship in the recent history of mankind. 

Shah Wali Allah’s views also bring into sharp focus the incompatibil- 
ity between the weltanschauung of Islam and the contemporary political 
philosophy of nationalism. For the latter appears to be nothing but an 
enlargement of man’s egocentric and promethean pursuit of individual in- 
terest (al-ra'y al-juz’T) to the detriment of the universal purpose (al-ra’y 
al-kulli) which constitutes the borderline between human civilization and 
the world of beasts ruled by the law of the jungle, according to the philos- 
ophy of Shah Wali Allah.?°° 

It has already been noted that the most prominent cause for setting 
up a confederacy, or entering the fourth stage of irtifaq, to use Shah Wali 
Allah’s characteristic terminology, is that no human society is devoid of 
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some wicked elements whose brutish nature ceaselessly harbours designs 
of plundering the properties of peaceful people. These elements thus pose a 
threat to their life and honour, necessitating the establishment of justice on 
firm foundations. This raison d’etre of confederacy is also the fundamental 
function of the khalifah. But no system of justice can be kept intact without 
maintaining physical force which could be used against those individuals 
or organized groups who might attempt to totally destroy this system. For 
this purpose the khalifah requires an army and a war machinery. At the 
same time, the khalifah needs to understand the factors calling for war or 
peace and such means of containment as imposition of land-tax, or tribute. 
He should not engage in war for its own sake. Rather, he ought to carefully 
consider his motives at the time of going to war. The motives justifying 
war, according to Shah Wali Allah, are repulsion of injustice and extermi- 
nation of extremely wicked elements who are well-nigh past reform. As 
to the less wicked elements, they may be suppressed by measures short of 
war such as by curbing the activities of some wrong-doers, by executing 
or imprisoning their ring leaders, or confiscating their lands and properties. 
In this connection Shah Wali Allah strongly emphasises that in the further- 
ance of a cause, the khalifah should not take any strong action unless it is 
necessary and is warranted by overwhelmingly valid reasons.?°9 

Like other points of similarity noted earlier, in considering the phe- 
nomenon of state to be a social necessity, Shah Wali Allah has been pre- 
ceded by Abii Nasr al-Farabi.*°° This most outstanding political philoso- 
pher of the classical Islamic period, tremendously influenced almost all 
subsequent Muslim political thinkers of any significance in a variety of 
ways as we have already noted in the preceding chapter. Among others, 
one of the most celebrated exponents of Muslim political thought in the 
post-Farabi period, al-Mawardi, developed under Farabi’s influence the 
doctrine that establishing political authority was a social necessity and that 
the maintenance of social order demanded the office of kingship and obe- 
dience to a ruler,?6 

According to Shah Wali Allah, one of the devices through which the 
khalifah might enhance his prestige and make his office formidable, is 
to win over the hearts of his subjects. To this end, it is necessary for 
the khalifah to know the level of usefulness of every functionary in his 
government. He should neither charge anyone nor depend on anybody be- 
yond his capacity. Further, he should acknowledge the standing of leading 
and shrewd individuals. While pursuing formidable tasks such as war, a 
kKhalifah should have recourse to means that will inspire people variously 
with fear and expectation.?©? 
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No khalifah is able to fully discharge his avowed responsibilities with- 
out exercising unquestioned authority. It is necessary, therefore, according 
‘to Shah Wali Allah, that the khalifah should pay his utmost attention to dis- 
persing the alliances of rulers (of city-states). This would blunt the edge of 
their possible animosity, and would inspire awe in their hearts and prompt 
them to submit to his authority for they would then have no other option.764 

Moreover, according to Shah Wali Allah, the khalifah is the overseer 
and protector of a system combining in its fold heterogenous elements. 
It is therefore necessary for him to remain alert, to disperse his spies in 
every nook and corner, and above all, to utilise his own penetrating acu- 
men. Whenever he senses any rebellious move from any individual, he 
should hasten to take preventive measures against his possible advances. 
He should not rest until he has destroyed the power base of his adversary 
and has rendered him incapable of posing any threat to his confederacy,7°4 

At the same time, Shah Wali Allah emphasises that the khalifah should 
make constant efforts to achieve general acceptability among his subjects 
so that their popular consensus in his favour becomes an established fact. 
However, he does not consider that merely the verbal acceptance of his au- 
thority would be sufficient. Rather, he deems it necessary that there should 
be some evident signs of this acceptance. For instance, prayers should 
be offered for his success and a public acknowledgement of his authority 
should be expressed in large gatherings. Further, the public should adopt 
those symbols for their expression of allegiance which are prescribed by 
the khalifah. In this connection, Shah Wali Allah cites an example from 
the practice which had been in vogue in his own time viz. engraving on the 
coins the name of the khalifah.?®° 


Shah Wali Allah’s Conception of Islamic State and its Relation 
to His Fourth Irtifaq 


We have so far attempted to survey the ideas of Shah Wali Allah concern- 
ing the evolution of human society and its gradual cultural development. 
This development goes through various phases before reaching the polit- 
ical stage when the city-state (third irtifaq) emerges. This development 
continues further to culminate in the attainment of the level of confeder- 
acy (fourth irtifaq). These ideas of Shah Wali Allah seem to be some kind 
of an empirical survey of macro-sociological nature in which he does not 
introduce Islamic norms, except that he alludes to them on two occasions. 
The first is a reference to the ‘teacher of good morals’ as a requirement 
of the city-state. Such a teacher has been termed by Shah Walt Allah as 
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Shaykh al-Islém.?®© But the emphasis here seems to be laid more on the 
moral reformation of a socio-political organisation than on the specifically 
Islamic character of the society. As we have noted from the outset, moral- 
ity is regarded by Shah Wali Allah as the most distinctive characteristic of 
man. At no point does he play down the paramount importance of the moral 
foundations of the individual and collective conduct of human beings.76” 

Another reference to Islamic norms in Shah Wali Allah’s description 
of irtifagat is found in the discussion in which he contends that the attain- 
ments of the fourth irtifag are inevitably necessary for the human society 
in order to preserve its security and maintain a system of justice. The only 
other course available is contingent upon the rise of some overpowering 
spiritual personality who is aided by Divine guidance. Such a personality, 
when joined and supported by the most valiant and obedient warriors, is 
able to curb and control all wicked elements and to establish a peaceful 
and just order. It is an exceptionally gifted personality who can truly guide 
his people to realise the objectives that are usually pursued by the appli- 
cation of the principles identified in the fourth irtifag. The actual presence 
of such a guide, however, is not a permanent feature of human society and 
is subject to many conditions that may not always exist. Therefore, the 
society has no option but to strictly adhere to the principles of the fourth 
irtifag, which constitute the universally valid norms. Any departure or de- 
viation from these principles would be detrimental to the socio-economic 
and cultural accomplishments of the society.?°8 

It is also important to take note of some references to the Qur’an that 
are found in Hujjat Allah al-Balighah in the context of the fourth irtifaq. 
They occur in connection with the elaboration of the vital needs that justify 
the establishment of a confederacy. Shah Wali Allah refers to the Qur’anic 
verse (2:246) which points to the prayer of the Children of Israel to God to 
grant them the dispensation of a full-fledged king under whose leadership 
they might fight in the way of God. According to Shah Walt Allah, this 
prayer was meant for the establishment of an authority envisaged in his 
fourth irtifag.? 

There are two other references to the verses (17:40) and (2:193) which 
are also in the nature of illustrative explanations, the purpose being to em- 
phasize that recourse to the establishment of higher political authority and 
to curbing through its power the forces of evil and mischief was like a nat- 
ural law described in the above verses. According to Shah Wali Allah, it 
is to confront and subdue evil dispositions such as those mentioned in the 
‘above verses 17:40; 2:193 that the establishment of a confederacy becomes 
a natural compulsion for the human society.?”° 
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It is clear from the above that references to the Qur’ān in the present 
context come as a supplement to Shah Walt Allah’$ elaboration of the 
universal laws of socio-political evolution of human society, and these ref- 
erences are not mentioned as a mandatory source in the traditional sense. 

In this connection it would be useful to quote some remarks made by 
Shah Wali Allah himself which support our view: 


We have dealt with the concept of irtifaqat, and their relevant sci- 
ences, at great length. In this context, it is necessary to take two 
important points into consideration. 


First, we often cite a particular illustration to explain irtifagat. But 
we do not, thereby, intend the cited case per se. Rather, we mean 
to say that it can be something similar or approximate to that il- 
lustration. Our purpose is to show that the general principles which 
we outlined above apply to the social phenomena. Obviously, these 
phenomena cannot be totally identical in each country or commu- 
nity. For every people have their own particular customs and peculiar 
heritage. What is important for us is that they conform, in essence, 
to the general principles, even though they might appear somewhat 
different in their particular forms and manifestations.?"! 


These remarks of Shah Wali Allah explain his point of view concerning 
his references to the Islamic conceptual framework while explaining the 
universal laws of social evolution. Thus the co-existence of a variety of 
trends in his thought is easily explained. 

The underlying idea which seems to be prominent in the mind of Shah 
Walt Allah is that he regards the Islamic dispensation as a natural course 
for a society’s evolution. Therefore, without making any conspicuous de- 
parture from the universal model of state and society, he proceeds to discuss 
the Islamic paradigm of socio-political organisation. 

Shah Wali Allah’s conception of the Islamic state presupposes a certain 
level of that society’s accomplishments in culture and civilisation wherein 
the Islamic state is established. He conceives, at this high level, a supra- 
national and extra-territorial entity which “belongs to the fourth and the 
last irtifag, because it is a perfect and mature concept of both state and 


society”.?”? 
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The Universal Model of Society and State 


A striking feature in Shah Wali Allah’s social philosophy is his construc- 
tion of a more or less empirical theory of a universal model of socio- 
political organisation. He marshals numerous examples based on an ob- 
servation of the social phenomena to substantiate his basic contention that 
all cultured societies that have emerged in the world since the genesis of 
man have adhered to the basic principles of irtifag.2"? These principles, 
according to Shah Wali Allah, have been common among all human so- 
cieties, for they stem from the urges rooted in human nature and these 
are ultimately directed to actualize humanity’s common objectives. It is 
these objectives which constitute the immutable basis of all culture and 
civilisation. Notwithstanding any variations that might appear from time to 
time between various kinds of society in forms, fads, fashions and customs, 
mankind has always unanimously upheld these basic principles.?"4 

Shah Wali Allah derives this conclusion from his penetrating analysis 
of human nature. Through this analysis, he was able to identify the basic 
urges of zardfah (aesthetic urge) and al-ra’y al-kulli (universality of pur- 
pose) inherent in man’s nature which distinguish him from the rest of the 
animals. The two urges are supplemented by man’s virtus rationalis. These 
urges, combined with man’s rational and intuitional faculties, generate in 
his life moral consciousness and provide the mainstay for his social and 
cultural strivings and attainments. All enterprises undertaken by man are a 
response to these urges inherent in his natural disposition. In this way, they 
give rise to such accomplishments of human society as culture, civilisation, 
moral discipline, economic order and political organisation, in varying in- 
tensive and extensive degrees.?”° 

Any appreciation of Shah Wali Allah’s views on society and statecraft 
should be made by relating it to his overall perspectives on man and his 
nature. Each step in the development of his social and political philosophy 
is fully integrated with his basic views on man and his relationship with 
his environment. The point of culmination in his socio-political thought 
is the Islamic version of state. But he does not approach it through the 
process of classical arguments derived from the traditional sources — the 
Qur’an and the Sunnah. Rather, he constructs a full-fledged theory of soci- 
ety on empirical and rational foundations, and finally arrives at a meeting 
point between inductive reasoning, empirical observation, and religious 
prescriptions. Thus, the Islamic state in Shah Wali Allah’s view, emerges as 
a natural outcome of a free and healthy pursuit by man of his socio-cultural 
aims as dictated by his natural disposition, provided it is unhampered by 
moral perversion, or any other deviation from the natural course.?”6 
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Shah Wahi Allah and Ibn Tufayl 


In this respect, the approach of Shah Wali Allah seems comparable to that 
of the Spanish-Muslim philosopher, Ibn Tufayl (d. 581/1 185) in his famous 
philosophical fiction Hayy Ibn Yagzdn. Ibn Tufayl had imagined the natural 
evolution of an individual human being, who, in total isolation from soci- 
ety, pursues an imaginative, intuitional and rational quest to discover God. 
Shah Wali Allah, on the other hand, conceives the evolution of human so- 
ciety from its primary stage to finally reach the stage of the God-conscious 
Islamic state.?”” 

This similarity between Shah Wali Allah and [bn Tufayl is further ac- 
centuated by a brief remark made by Shah Wali Allah in Hujjah*"® and 
another remark which is slightly more elaborate in al-Budar al-Bazighah. 
In the latter work, Shah Wali Allah emphasizes that the irtifagat were a 
natura] attainment made by man through his intuition. This was just like 
the instinctive knowledge imparted by nature to birds and animals so that 
they may obtain their means of sustenance. We also come across in this 
regard to the following significant remark of Shah Wali Allah: 


.. [have heard from some of those who are not gifted with sound 
imaginative perception that this system [(of irtifagat)] is acquired 
from the ancestors. Had there not been any legacy from the an- 
cestors, people would have been ignorant of this system. If by this 
statement they mean that the second irtifaq was based on the first ir- 
tifag, then this statement is correct and stands to reason. Otherwise, 
it is an obvious untruth. An evident sign of this untruth is that if we 
presume a man growing all alone in wilderness, and he never sees 
another human being, he still must acquire a degree of the morals 


that we have made mention of 29 


While the conclusions drawn by Ibn Tufayl appear to be based on el- 
ements of fantasy and imagination, in the case of Shah Wali Allah these 
ideas are founded on the observation of the functioning of the human soci- 
ety. 

Likewise, Shah Wali Allah’s concept of iqtirābāt is fully integrated 
with his basic ideas about man and his nature. The psychological, moral 
and religious personality of man is deeply rooted in his nature. As we have 
noted previously during our exposition of Shah Wali Allah’s theological 
ideas,?8? he regards religion as a response to the natural urge of man. In- 
deed, he points to man’s concern for salvation in the Hereafter as stemming 
from al-ra’y al-kullī, the universality of purpose.??! Iqtirāb is the equiva- 
lent of irtifagq in the domain of religion.?8? Any endeavour on the part of 


82 The Theory of Irtifaqat 


man to seek spiritual fulfilment by attaining Divine proximity is termed 
igtirab by Shah Wali Allah.2°3 

Shah Wali Allah’s comprehensive understanding of man posits the con- 
cept of a balanced and multi-faceted being who is at once a biological 
animal, a moral agent, a spiritual being, and a rational creature. He then 
traces the evolution of this comprehensive personality as an active member 
of the social organism. In this process of evolution, he identifies various 
apparently differing pursuits, as integrated phenomena catering for various 
urges that have been deposited in this comprehensive personality by nature. 

Shah Wali Allah’s unique contribution lies in that he moves from an 
analysis of the micro level of cultured and civilised society to spelling out 
the features of a universal paradigm of society and state. He is able to 
ultimately bring home the point that a healthy evolution of culture, both in 
the sphere of the individual’s life as well as in that of the collectivity, is of 
necessity, conducive to the attainment of igtirabat. This attainment, when 
it assumes the collective form at an organised level and is reinforced by the 
apparatus of an army and a judiciary, ipso facto leads to the emergence of 
khilafah, i.e. the Islamic state.2°4 

According to Shah Walt Allah, the emergence of this Islamic state on 
the universal plane represents the point of culmination in the cultural evo- 
lution of human society. With its emergence, Divine mercy and favour to 
humanity are consummated to the degree of perfection. For, at this stage, 
humanity is able to achieve the highest levels of peace and tranquillity by 
means of organised solidarity between various social groups under a just 
and beneficial order. The establishment of this order ensures felicity in this 
world and brings the promise of eternal bliss in the Hereafter.2°° 


Politics and Statecraft 


Shah Wali Allah’s Concept of Islamic State 


Khildfah has been the standard term used in almost all the political discus- 
sions of Muslim scholars from the earliest times to denote the institution 
charged with social, political, economic and ideological responsibilities on 
behalf of the ummah.?®° The word khilafah, meaning vicegerency, is de- 
rived from the root kh-l-f which carries a general sense of succession. The 
term obviously has been borrowed from the Qur’an, where it has occurred 
no less than twenty two times in various forms and in different contexts. 
Among the contemporary writers, W.M. Watt denies the Qur’anic source 
of this term, and suggests instead that it had been derived from “its use in 
secular affairs at the time”.?°” But a careful examination of the relevant 
Qur’anic verses would easily rule. out Wattt’s assumption and lend suf- 
ficient support to our contention. Almost all prominent Muslim political 
thinkers have employed the term khildfah in nearly the same sense from 
the very early period of Islam to this day. 

Another term related to the theme is imdmah. Both khilafah and 
imamah have generally been used as interchangeable terms. In the juridi- 
cal literature, however, the latter term is often used in preference to the 
former.?”88 In the juridical context wherever the terms imām or imāmah 
occur, they almost invariably stand for the same meaning as ‘ruler’ and 
‘government’ respectively in the modern political terminology. 

The term imām seems to emphasize the paramount importance of reli- 
gion as the guiding ideology of government since imdm is also the religious 
title used in Islam for the leader of the congregational prayers. As the entire 
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life is regarded as ‘ibddah (servitude of God), therefore, the leader of the 
Muslim community in the temporal sphere was granted the same title as as- 
signed to their leader in the ritual activity of sa/at. That was why, when the 
Prophet (peace be upon him) designated Abt Bakr as imam in the prayers 
during his last days, the Muslims generally took this to imply the Prophet’s 
preference for him as his successor in the mundane affairs as well.?8° 

As we have noted before, Shah Wali Allah also uses the term khilafah 
in the context of the universal model of state. When he finally proceeds to 
discuss the Islamic concept of state, he still uses the same term. By his con- 
sistent employment of this typically Islamic term in both the contexts, he 
seems to suggest that the state in its Islamic form is the state par excellence. 

In the course of time, the terms khildfah and imamah came to be used 
for ‘state’ and ‘government’ respectively in the political literature of Is- 
lam. Amir and imdrah are also two other familiar terms that are in use 
since the early decades of the first century of Hijrah as almost synony- 
mous with imam and imdmah. All these four terms have been frequently 
used in a number of traditions from the Prophet (peace be upon him), which 
have a political import and therefore, they seem to have their roots in those 
traditions. 

We have seen in the foregoing discussion of Shah Walt Allah’s theory 
of irtifaqgat that he regards the emergence of the Islamic state as a natu- 
ral outcome of the socio-cultural and politico-economic development of 
human society at a time when it attains a level of convergence between ir- 
tifaqat and igtirabdt. Thus the establishment of Islamic state (khildfah) is 
seen by Shah Wall Allah both as a compulsion of reason and as a pragmatic 
requirement of human society. In the classical discussions on Muslim po- 
litical theory we come across two different approaches to this question. On 
the one hand, there have been some political thinkers, including Sh1‘T theo- 
rists, who regarded the Islamic state as a compulsion of reason. In contrast 
to this position, the Ash‘art view which was represented by such major 
figures as Imam al-Haramayn al-Juwayni, al-Bāqillānī (d. 403/1013) and 
al-Razi (d. 606/1209) contented that the inevitability of state had its roots 
in the obligations prescribed by the shari‘ah. There was yet another school 
of some Mu ‘tazilah represented by Qādī ‘Abd al-Jabbār (d. 415/1025), Abū 
Bakr al-Asamm (d. 346/975) and others, who rejected the obligatory char- 
acter of the state. These men were of the opinion that if the affairs of the 
community were based on fairness and justice, there remained hardly any 
need for the state.2°! In keeping with his reconciling and synthesizing trend 
of thought, Shah Wali Allah combined both the elements of reason (‘aql) 
and tradition (nag!) in spelling out the raison d’etre of the state (khildfah). 
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Adding a rational dimension to the traditional approach, Shah Wall 
Allah considers the establishment of khilafah a fard ‘ala al-kifayah (col- 
lective religious obligation of the Muslim community). If a group of in- 
dividuals performs the duty of establishing and running the institution of 
khilafah on behalf of the whole community, the latter would be absolved of 
its obligation. But if no one comes forward to undertake this task, the entire 
community will be guilty of collective sin on account of this negligence. 

In this respect, the line of Shah Walt Ailah’s argument is as follows: 
whereas God has prescribed the duties of (1) jihad (peaceful as well as mil- 
itary struggle to promote faith and protect the faithful), (ii) dissemination 
of justice through all available means including an elaborate mechanism 
of judicature, (iii) revival of religious sciences (ihya@’ ‘ultim al-dīn), (iv) 
establishment of the pillars of Islam in the individual and social life of 
the community, and (v) defence of the Islamic realms against the aggres- 
sive forces of unbelief as a collective obligation. Now since all these tasks 
cannot be accomplished without installing an “mam and since whatever is 
a necessary condition for the discharge of a collective obligation is also a 
collective obligation, therefore, the establishment of khildfah is a collective 
obligation.?9? 

Shah Wali Allah derives further support for his argument from the fact 
that the Companions of the Prophet (peace be upon him) addressed them- 
selves immediately after the Prophet’s demise to the election and appoint- 
ment of khalifah even before his burial. This shows that the Companions 
were fully cognizant of their obligation, under the Shari‘ah, of installing 
khalifah. This is because, according to their understanding, any delay in the 
matter was prohibited. Had this not been the case, argues Shah Wali Allah, 
the Companions would never have given precedence to the appointment 
of khalifah over the burial of the Prophet (peace be upon him).?9% In sup- 
port of his contention, Shah Wali Allah relies on the following statement of 
the Prophet (peace be upon him) which provides a textual basis (nass) for 
the obligatory character of the institution of khildfah: “Whoever dies while 
there is no oath of allegiance (bay‘ah) in his neck, he indeed dies the death 
of jahiliyyah” 294 

Furthermore, according to Shah Wali Allah, the establishment of 
khilafah was historically necessitated to provide continuity in some of the 
basic functions performed by the Prophet (peace be upon him) during his 
lifetime. These functions included waging jihdd, appointment of governors 
and tax collectors, despatch of military expeditions, adjudication of dis- 
putes, appointment of judges, enforcement of the ordained punishments, 
and enjoining good and forbidding evil (amr bi al-ma‘riif wa al-nahy ‘an 
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al-munkar). A rigorous discharge of these functions, in accordance with 
the precedents set by the Prophet (peace be upon him), called for the es- 
tablishment of khildfah, with the khalifah as its head. Such a head alone 
could be the true successor of the Prophet (peace be upon him) and a living 
symbol} and upholder of his mission in an ail-embracing sense. 

Shah Walt Allah also classifies the khildfah into temporal khildfah (al- 
khildjah al-zahirah) and spiritual khilafah (al-khildfah al-batinah). While 
the former concerns the establishment of jihdd and judicature, the enforce- 
ment of hudud?° (ordained punishments), the collection and distribution 
of taxes, etc., the latter pertains to the teaching of the Book (i.e. Qur’an) 
and wisdom, the purification of the faithful through preaching and spiri- 
tual training, which were the main functions of the Prophet (peace be upon 
him) as had been spelled out in the verse 62:2 of the Qur’4n.?%° 

Shah Wali Allah also recognises partial succession (khildfah) of the 
Prophet (peace be upon him) in the domain of knowledge and wisdom. Ac- 
cording to him, among the Prophet’s Companions, ‘Abd Allah ibn Mas ‘td 
was the Prophet’s successor in the field of Qur’anic sciences and law, 
Mu‘adh ibn Jabal in the sphere of judiciary, and Zayd ibn Thabit in the field 
of the law of inheritance. In contrast to this partial succession, there were 
some other Companions who fulfilled the criteria of ‘absolute succession’ 
(al-khilafah al-mutlagah). They were the ones who were also competent 
to shoulder the responsibilities of state and government in addition to the 
ones mentioned just above.?9” 

As a result of keen understanding of the early model of the khildfah, 
Shah Wali Allah formulates the following definition of it: 


It is the general authority to undertake the establishment of Religion 
through the revival of religious sciences, the establishment of the 
pillars of Islam, the organisation of jihad and its related functions of 
maintenance of armies, financing the soldiers, and allocation of their 
rightful portions from the spoils of war, administration of justice, 
enforcement of hudiid, elimination of injustice, and enjoining good 
and forbidding evil, to be exercised on behalf of the Prophet (peace 
be upon him),298 


It is evident that this definition is so comprehensive that it encompasses 
all areas of activity in which the Islamic state or khilafah is required, ac- 
cording to Shah Wali Allah, to engage. In the following pages, the functions 
of the Islamic state, as set forth by Shah Walt Allah, would be discussed in 
some detail. It seems appropriate for the present to briefly take note of the 
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salient features of the state that immediately come to mind from the above 
definition: 


e The first condition or the basic constituent of k/t/dfah is its effectual 
character. This implies that the state should be physically strong so 
as to undertake the tasks assigned to it, and to execute them. Obvi- 
ously the nature of these tasks demands that the Islamic state should 
enjoy fullest geo-political, economic, and military independence and 
sovereignty. 


e The second feature of the state is its ideological character. The entire 
concern of the state, as conceived by Shah Walt Allah, seems to be 
focused on the establishment of the supremacy of Religion. All other 
functions of the state are subservient to this fundamental ideological 
objective. 


e The educative role of the state is stipulated by the mention of the 
revival of religious sciences. Since the society of which the state is 
a manifestation, espouses a certain world-view and a definite set of 
values, it is one of the foremost responsibilities of the state to protect 
and promote that world-view, and to inculcate those values in its 
members through the dissemination of religious sciences. 


e There is also a strong emphasis on jihad which, according to Shah 
Wali Allah, constitutes one of the most important duties of the Is- 
lamic state, as we shall see later. 


e The administration of justice has been regarded as the main reason 
not only for the existence of the Islamic state, but of every good state 
and government as we have noted before. 


e There is great stress on the role of the state as an agency for the moral 
upliftment and ideological guidance of people by having recourse to 
amr bi al-ma‘riuf and al-nahy ‘an al-munkar (enjoining good and 
forbidding evil). 


Qualifications of the Khalifah 


Discussing the qualifications of the khalifah, Shah Walt Allah points out 
that some of these qualifications have been universally recognised as cri- 
teria for rulers and kings by every community, irrespective of its creed or 
space-time location. While discussing Shah Wali Allah’s ideas on irtifaqat 
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we have noted the universal qualifications necessary for the rulers. They 
are: sanity, adulthood, malehood, bravery, wisdom and the abilities to hear, 
observe and articulate. Further, they include a general acceptance by the 
people of their ruler’s distinction for these qualities, and an acknowledge- 
ment by them of his sincere pursuit of the public weal in running the affairs 
of the state, and in his general political conduct.?99 

In addition to these universally recognized conditions, Islam lays down, 
according to Shah Wali Allah, a few other qualifications necessary for the 
khalifah. They are: (1) total loyalty to Islam, (ii) keen insight and under- 
standing in the matters of the shari‘ah, and (iii) a high level of integrity 
and upright conduct (‘adalah).°° 

Explaining the last condition i.e. ‘adalah, Shah Wali Allah says that 
the incumbent of khildfah should be a person who abstains from major 
sins,°°! and at the same time, does not persist in the commission of minor 
ones. Moreover, he ought to be generous and magnanimous.°°? 

As regards knowledge of the shari‘ah, we find that Shah Wali Allah 
considers it necessary for the khalifah to be a mujtahid, that is, he should 
be knowledgeable and competent enough to form an independent opin- 
ion while interpreting the provisions of Islamic law. This seems necessary 
since the office of the khilafah, as defined by Shah Wali Allah, involves 
certain responsibilities which cannot be adequately discharged by a non- 
mujtahid. They include the following: 


è judicial functions at the highest level; 
e revival of the religious sciences; and 


e enjoining good and forbidding evil. 


* It is, therefore, necessary for the khalifah to possess thorough knowl- 
edge of a large body of Islamic injunctions (ahkdm) along with their de- 
tailed proofs (al-adillah al-tafsiliyyah) derived from the Qur’an and the 
Sunnah, consensus (ijmd‘) and analogical reasoning (qiyās). This means 
that he should understand each injunction pertaining to his functions as 
khalifah in relation to its effective cause (‘illah). However, according to 
Shah Wali Allah, the khalifah need not be an independent (mustaqill) muj- 
tahid like Abū Hanīfah or al-Shafi‘t. It would rather suffice for him to be 
a mujtahid muntasib, that is, a mujtahid affiliated with any one of the four 
major schools of law. This would require, instead, an acute understanding 
of the investigations made on legal injunctions alongwith their supporting 
arguments by the first elders of the Muslim community (salaf).3°° 
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Following the opinion of the majority of the classical Muslim polit- 
ical thinkers, Shah Wali Allah also holds that the khalifah should be a 
Qurayshite in paternal ancestry. In this connection, he relies on the well- 
known tradition attributed to the Prophet: “The leaders are from amongst 
the Quraysh”.304 Moreover, according to him, the first khalifah Abi Bakr, 
had recourse to this tradition in his debate with the Ansar, the Madinite 
followers of the Prophet, on the occasion of the election of khalifah fol- 
lowing the Prophet’s demise. In this connection, Shah Wali Allah also 
cites a statement attributed to ‘Umar, the second khalifah: “This matter 
(i.e. khilafah) shall remain among the Quraysh as long as there survive two 


persons among them who are qualified for it”.3°° 


Modes of Appointment of the Khalifah 


In Shah Walt Allah’s opinion, a khalifah who fulfils the above qualifica- 
tions can be lawfully installed in office in either of the four ways mentioned 
below. These modes of election are mainly based on the precedents that 
were set in the appointment of the first four caliphs. These precedents fur- 
nish the normative framework for the ideas of Shah Wali Allah, as far as the 
questions of election and legitimacy are concerned, as we shall see later. 
These modes of election are as follows: 


e Oath of allegiance (bay‘ah) by those who are competent to “loosen and 
bind” (aAl al-hall wa al-‘aqd).°°® They include, according to Shah Walt 
Allah, scholars, judges, leaders or chiefs (umarda’) and other prominent 
personalities among the people. He does not deem it necessary that all 
individuals fulfilling the criteria for ahl al-hall wa al-‘aqd, drawn from 
the entire realm of Islam, should participate in the election of a khalifah, 
for this is impossible. Rather it would be sufficient that those among 
them who are easily available should perform this function. However, 
if an oath of allegiance is made only by one or two persons in favour 
of some individual, it will not be of any consequence. In this respect, 
Shah Wali Allah cites a statement of ‘Umar, -prohibiting oath of alle- 
giance for anybody without “a general acceptability of the Muslims” in 
his favour. This was the mode of election adopted in the appointment of 
Aba Bakr.°°7 


e Testamentary designation of a person who fulfils the requisite conditions 
by a just (‘Gdil) khalifah out of sincere concern for the future well-being 
of Muslims. He may announce this succession publicly and make a will 
to the Muslims, calling upon them to accept him as his successor and ~ 
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to follow him. Thus this particular individual becomes distinguished by 
his designation among all those who fulfil] the requisite conditions for 
the office of khalifah. This mode of appointment was adopted in the 
appointment of ‘Umar as khalifah.°°8 


e Testamentary designation confining this office among a particular group 
of persons who fulfil the necessary conditions so that one of them is 
elected by mutual consultation. After the demise of the earlier khalifah, 
the successor is to be elected from amongst those designated by the pre- 
decessor by a process of consultation ending in a consensus. According 
to Shah Wali Allah, when a testamentary designation is made in favour 
of a particular individual or a group of individuals, it becomes unlawful 
to elect any other person to the office of khalifah. It was through this pro- 
cedure that ‘Uthman was elected to the office of khalifah when ‘Umar, 
in his last days, nominated a group of six prominent Companions of the 
Prophet, out of whom one was to be elected as ‘Umar’s successor. Fol- 
lowing the demise of ‘Umar, ‘Abd al-Rahman ibn ‘Awf, who was one of 
the six, conducted extensive consultations to ascertain the public views 
about these men. In the light of these consultations, ‘Abd al-Rahman 
finally decided in favour of ‘Uthman. A similar process of mutual con- 
sultation was subsequently followed, according to Shah Wali Allah, in 
the election of ‘Ali.2°9 


e Acquisition of authority by a person who establishes himself as a 
khalīfah,the investiture being regarded as fait accompli. It takes place 
when the office of khalifah becomes vacant by the death of the khalifah 
and an individual comes forward and takes over the office, without any 
oath of allegiance by ahi al-hall wa al-‘aqd, or a testamentary designa- 
tion in his favour by the earlier khalifah. This incumbent of the khilafah 
secures the support of the people by recourse to appeasement, force, or 
oppression. Such an individual becomes a khalifah de facto. All the com- 
mands issued by him which conform to the shari‘ah will be deemed as 
valid. According to Shah Wali Allah those commands of such a de facto 
khalifah that are not contrary to the shari‘ah and are consistent with pub- 
lic weal ought to be complied with by all Muslims. Such a compliance 
is deemed an obligation. 


Further, this latter mode is of two kinds: 


i. The individual who acquires the office fulfils the requisite conditions 
prescribed for khalifah and is able to avert the resistance of oppo- 
nents without resorting to unlawful! practices and achieves this purpose 
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through peaceful means. This kind of acquisition is valid in tunes of 
necessity. According to Shah Wali Allah, this mode was adopted in 
Mu‘awiyah’s accession to the office of khalifah after ‘Alt’s demise, fol- 
lowing his agreement with al-Hasan ibn ‘Ali (d.50/670). 


2. The individual who occupies the office of khalifah does not fulfil the 
requisite conditions and defeats his opposition by resorting to violence 
or other prohibited means. This form of acquisition is invalid accord- 
ing to Shah Wali Allah. Indeed he considers the person acquiring office 
in this manner to be a sinner. However, he recognises the necessity of 
validating his lawful orders. If zakat is paid to the collectors deputed 
by him it would absolve the payers of their religious obligation. Sim- 
ilarly, the decrees issued by the judges appointed by him should be 
enforced. It would also be lawful to join jihad under such a khalifah. 
For, in Shah Wali Allah’s opinion, the validation of the lawful actions of 
such khalifah, and an acceptance of his de facto authority, is dictated by 
necessity. In this connection he subscribes to the generally held view of 
the Muslim jurists that such a khalifah need not be removed from office 
at all costs?!° because this, according to him, would involve heavy loss 
of the lives of Muslims and might lead to a state of anarchy. Moreover, 
it is not certain that the hardships and troubles incurred in the process 
of his forcible removal would lead to good results. On the contrary, it is 
very likely that someone worse than the previous incumbent might take 
advantage of the conditions of anarchy, and become dominant. Shah 
Wali Allah is, therefore, of the opinion that Muslims should not open 
the avenues of anarchy in the hope of promoting public interest when 
that is seriously doubtful. In this behalf, he cites a number of traditions 
from the Prophet supporting his view.?!! 


Shah Wali Allah confines the modes of appointment of khalifah to the 
four methods outlined above. According to him, even if there is found at 
any time an individual or a group of individuals who fulfil the requisite 
qualifications of khalifah, none of these qualified individuals, even if he is 
considered the best suited for the office, shall be recognised as khalifah if 
he does not follow any of these four procedures.?!? 

Further, according to Shah Wali Allah, the cardinal principle underly- 
ing all the modes of appointment outlined above, is to ascertain popular 
consent for the khalifah, for which either of the four procedures is to be 
adopted.?!3 Since the first form of acquisition, mentioned under the fourth 
mode is so comprehensive as to include all possible methods of accession 
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to office that do not involve any resort to prohibited means, Shah Wali Allah 
rightly considers his listing of the four valid procedures to be exhaustive. 


Responsibilities of the Khalifah 


The khalifah, according to Shah Wali Allah, is charged with heavy respon- 
sibilities for the protection of the vita] interests of the Islamic community. 
His main responsibilities are: 


e Safeguarding and protecting the Religion, as established by the authentic 
traditions from the Prophet and upheld by the consensus of the pious 
elders of the past. This includes denunciation of infidels by executing 
apostates and atheists and punishing the heretics. 


e Establishing an elaborate system for the observance of the pillars of Is- 
lam e.g. Friday congregation, daily congregational prayers, collection 
and distribution of zakdt, and the organisation of Pilgrimage and fast- 
ing. The khalifah should organise these activities personally in his own 
city and should deploy imams of mosques and collectors of sadagat?'4 
at other places. He should also appoint Amir al-Hajj, leader of the Mus- 
lims performing the Pilgrimage.>1° 


Reviving the religious sciences and appointing teachers, and instructors 
at various places for this purpose. This would involve a vigorous intel- 
lectual and instructional activity to ensure the growth and transmission 
of authentic Islamic knowledge and academic heritage. 


e Providing for emoluments of judges, jurisconsults, teachers, preachers 
and imams without extravagance or miserliness.?!© This constitutes an 
important duty of the khalifah because the latter relies on these func- 
tionaries for the performance of these vital functions. 


According to Shah Wali Allah, it is also a part of the duties of a 
khalifah to appoint his lieutenants from amongst the truthful, honest and 
sincere people to run the business of the state. Besides, he should keep 
himself fully abreast of the affairs of his people, the conditions of the reg- 
ular armies, the activities of the chiefs of cities and battalions of voluntary 
warriors, and the functions of judges, etc. This is required to ensure that no 
injustice or embezzlement of funds is committed. Moreover, the khalifah 


should, on no account, leave the affairs of the Muslims to the care of the 
infidels,3!7 
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Khilafah ‘Ammah and Khilafah Khassah 


Shah Wali Allah introduces a unique classification of khilafah into ‘Gmmah 
(ordinary) and khdssah (extraordinary). Whatever has so far been explained 
concerning the qualifications, the modes of election or functions and duties 
of the khalifah, pertain to what Shah Wali Allah terms as khildfah ‘ammah. 
This latter type of khildfah can be established at any point of time in history 
whenever the necessary conditions, as outlined above, exist. In addition 
to this, Shah Wali Allah recognises a distinct form of khilafah which he 
regards, as it were, an extension of the Prophetic mission, and which his- 
torically emerged immediately after his demise in 10/632. He identifies 
certain extraordinary qualities (in addition to those enumerated above) and 
characteristics that were hall-marks of the personalities of the four imme- 
diate successors of the Prophet (peace be upon him). These successors are 
commonly referred to, by the Muslim scholars, as rdshidiin (the rightly 
guided). But Shah Wali Allah avoids the use of this term in the present 
context. In preference to this common appellation, Shah Wali Allah em- 
ploys his own innovative term of khilafah khadssah, which represents an 
original idea hitherto unknown in the Muslim political thought. Relying 
on a number of Qur’anic verses and traditions from the Prophet (peace be 
upon him), he contends that promise for the emergence of this peculiar and 
extra-ordinary type of khilafah was implied in these verses and traditions. 
Among these verses, the following verse most conspicuously carries the 
signification pointed out by Shah Wali Allah: 


God has promised to those among you who believe and do the righ- 
teous deeds that He will, of surety, grant them in the land inheritance 
of Power, as He granted to those before them; that He will establish 
in authority their Religion that He has chosen for them, and that He 
will change their state, after the fear in which they lived, to one of 
security and peace; they will worship Me alone, and not associate 
anything with Me. If any do reject Faith after this, they are rebel- 
lious and wicked.3!8 


The above verse, according to Shah Wali Allah, clearly contains the 
Divine promise of ascendancy in the land through the agency of khildfah 
to “those among you who believe” (i.e. the first addressees of the Qur’an) 
who did good deeds. He discusses in depth the different aspects of the 
signification of this verse, establishing that it alludes to none except the 
immediate successors of the Prophet (peace be upon him), who were his 
Companions and the first addressees of the Revelation.>!® 
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Shah Wali Allah extensively surveys some other relevant verses of the 
Qur’an and several traditions from the Prophet (peace be upon him), which 
have any bearing on the khilafah khdssah, and identifies its peculiar char- 
acteristics in contrast to those of khilafah ‘ammah.3?° 

Shah Wali Allah identifies the following peculiar traits of a khalifah, 
belonging to the category of khilafah khassah: 


e That he should be from among the Muhdjirtin (Migrants).°*! 


e That he should be from among those who were promised entry to the 
paradise by the Prophet (peace be upon him). 


e That he should be one of those whom the Prophet (peace be upon him), 
considered as belonging to the highest ranks of the faithful mentioned 
in the Qur’an namely siddigin (the truthful), shuhada’ (the martyrs or 
witnesses to the truth of Islam in their actual conduct) and the sdlihin 
(the pious).3?? 


e That the Prophet (peace be upon him) should have accorded to him the 
treatment of a khalifah or that of his designated successor. This means 
that such circumstantial indications should have been discernible in the 
Prophet’s dealing with him as would suggest to the Companions that 
he had a tacit approval of the Prophet (peace be upon him) to become 
khalifah. 


e That he should have been charged by the Prophet (peace be upon him), 
in his lifetime to perform the duties which relate to the Prophet’s mission 
as the Messenger of God. 


e That a Divine promise made to the Prophet (peace be upon him) had 
been actualised, and he (i.e. the khalifah belonging to this special cate- 
gory) became instrumental in it. 


e That his opinions were regarded by the community as authentic evidence 
( hujjah) in matters of the shari‘ah; and 


e that he had been reckoned the best of the community by the standards of 
reason (‘aq/) as well as textual evidence (naql).°?° 


Shah Wali Allah raises a question by way of a hypothetical objection 
to his contention (i.e. so called: duf‘ dakhl muqaddar) that the basis for 
establishing the khilāfah of the early successors of the Prophet (peace be 
upon him) was available in a nass (an express injunction of the Qur’an 
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“ce 


or the Prophet’s tradition). The question is as follows: “... if it were so, 
why was the need felt to instal the successors in office by following the 
procedures of oath of allegiance by afl al-hall wa al-‘aqd, or by. seeking 
sanction from testamentary designation (istikhldf) in their favour”? Shah 
Wali Allah answers this hypothetical question through the following il- 
lustration: “Prayers have been prescribed in the eternal word of God, and 
by the express injunctions of the Prophet (peace be upon him). But their 
performance actually becomes obligatory only when the appointed hour 
comes’. Moreover, according to Shah Wali Allah, holding consultation be- 
fore the appointment of Abt Bakr, or the latter’s nomination of ‘Umar 
through testamentary designation, does not necessarily point to the absence 
of any textual basis (nass) to that effect. For, obviously, these elders of Is- 
lam must have based their opinions in that behalf on some text (nass) or 
tacit suggestion by the Prophet (peace be upon him). Shah Wali Allah fur- 
ther elaborates this point by another illustration. He says: “... if one were 
to say that Abii Hanifah prescribed something or al-Shafi‘T prescribed a 
certain act or ‘Umar permitted something, then all these statements would 
actually mean that it was the Prophet (peace be upon him) who, in fact, 
prescribed them. These men only formed opinions on the basis of some 
proof derived from the law-giver, and not of their own will’”.°24 

In short, a khalifah, belonging to the category of khilafah khassah, is 
distinguished by his auxiliary role in the realization of the supreme objec- 
tives that have been regarded as a part of the Prophet’s mission, according 
to the Qur’4n and the Prophet’s traditions. The achievement of these ob- 
jectives is indeed attributed to the Prophet, but the khulafa’ do become 
instrumental in it in some way.’ Further, such khulafā’ command an ex- 
traordinarily high degree of confidence and faith of the Muslim community 
in their leadership. This faith stems from the explicit and implicit approval 
pronounced by the Qur’an and the Prophet’s traditions in favour of their 
installation. On the other hand, a khalifah who belongs to the category of 
khilafah ‘ammah, does not enjoy this lofty level of faith from the commu- 
nity. Members of the community do support his appointment on account of 
high level of knowledge and integrity, but they do so merely on the basis of 
their opinion in that behalf and not pursuant to any revelational indication 
or Prophetic approval to that effect. 

Moreover, in the khilāfah khdssah there is a convergence of khildfah 
zGhirah (temporal vicegerency) and khilafah batinah (spiritual vicegerency), 
according to Shah Wali Allah. Thus this extraordinary khalifah becomes 
not only the head of the Muslim community in a mundane sense, but 
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is also acknowledged as its unquestioned head in spiritual and religious 
matters.>° 


Relations between the Khalifah and the Citizenry 


The Propiiet’s traditions regarding his statements and acts that have any 
significant relevance to politics and statecraft mostly furnish the contents 
of the ideas of Shah Wali Allah on what may be called, in contemporary 
parlance, the constitutional law of Islam. We, therefore, find that in respect 
of the exemplary relations that ought to exist between the khalifah and the 
members of the community or the citizens of the state, Shah Walt Allah 
also draws heavily on the relevant traditions from the Prophet (peace be 
upon him). 

We have noted earlier the duties of the khalifah towards the citizens 
living in his realm as spelled out by Shah Wali Allah. He also dwells upon 
the duties of the citizens towards the khalifah and relies on a number of 
traditions to define the parameters of their obligation to comply with the 
commands of the khalifah in an Islamic political framework. The cardinal 
principle in this connection, which is a striking feature of Isiamic politi- 
cal theory, and which has been recognised by all Muslim political thinkers 
since the early era, is that the citizens are under an obligation to obey the 
khalifah, whose commands in turn ought to be in conformity with the in- 
junctions of Islam. Muslims are obligated to obey whatever command is 
issued by the khalifah in the interest of Islam and the Muslim community. 
This obligation to compliance is not contingent upon the just or unjust 
character of the khalifah, according to Shah. Wali Allah. He further holds 
that, in matters that call for ijtihād, it is the duty of the citizens to enforce 
the opinions based on the ijtihdd of the khalifah even if some of the citi- 
zens themselves are qualified to make ijtihdd by dint of their erudition and 
integrity.3?7 

Moreover, according to Shāh Walī Allāh, it is not permitted by the 
shari‘ah to rebel against any government which has already received the 
support of the Muslims, even if its head does not fully qualify for the of- 
fice. It is only when a ruler commits ‘evident infidelity’ (kufr bawwah), and 
openly rejects, condemns or puts into disrepute, any of the ‘essential postu- 
lates’ (dariiriyyat) of the true Religion, then it becomes not only permitted, 
but even obligatory to struggle for his deposition. This struggle would then 
be considered’ the highest form of jihad.°78 In this respect, Shah Wali Allah 
relies on a tradition, according to which, the Prophet (peace be upon him) 
was asked by a Companion: “Shall we not then overthrow them”? (i.e. the 
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unjust rulers). In response to this question, the Prophet (peace be upon him) 
categorically said: ‘‘No, as long as they establish Prayers”.°*° These words 
of the Prophet (peace be upon him) have been interpreted by Shah Wali 
Allah to signify a ruler’s genera] adherence to the cause of the true Reli- 
gion and his upholding of its principles, symbolically represented by the 
establishment of Prayers, notwithstanding trivial shortcomings or minor 
lapses here and there. Shah Wali Allah expresses this opinion by employ- 
ing the well-known terminology of Muslim scholars, namely, “rejecting 
any of the essential postulates (dariiriyyat) of the true Religion”.°°° Fur- 
ther, it is lawful, according to Shah Walt Allah, to refuse to obey those 
commands of the khalifah which are violative of the shari‘ah, provided 
that this violation is established by a clear proof(burhdn). In such a case 
anyone who collaborates with the khalifah in vexing or tormenting those 
who might challenge the khalifah on the said ground will be a sinner and 
liable to God’s chastisement.*?! 

Shah Wali Allah is of the view that if a person enjoins the khalifah to 
do good and forbids him to commit evil, that will be the highest form of 
jihad, provided it is not accompanied by recourse to violence. He further 
holds that those who perform this important duty ought to be lenient rather 
than harsh in their expostulations with the khalifah, and should address 
their protestations preferably in private rather than in public.°°? 

In short, the relations between the khalifah and the citizens, the obli- 
gations of the latter to the former, and the former’s answerability to the 
latter, are determined by a number of principles laid down in the shari‘ah. 
It is these principles that provide the framework for the mutual relation- 
ship between the ruler and the ruled. According to Shah Wali Allah, it was 
necessary to lay down these principles of governance so as to check those 
rulers who had any oppressive tendencies, or who might be inclined to 
pursue their whims and desires in their political conduct, thus putting the 
public policy in jeopardy. With these principles succinctly spelled out, the 
limits of authority in Islam are clearly defined, and it is possible to hold to 
account the rulers who might violate them.°%3 


Functions of the State 


Shah Wali Allah discusses the functions of the Islamic state on different 
occasions, from various angles. While in Hujjat Allah al-Bdlighah his ap- 
proach, like that of al-Mawardi and al-Baqillani and many others, is mainly 
juridical,°** in al-Budir al-Bazighah he confines his treatment to a discus- 
sion of the conceptual foundations of the state. In this work he shows that 
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the state emerged in the course of a natural development of human so- 
cial organisation. In /z@lat al-Khafa’ ‘an Khilafat al-Khulafa’ as its title 
also suggests, he mainly adopts a historical approach, tracing the genesis 
and development of the institution of khildfah in its period of perfection. 
This perfection, according to Shah Wali Allah and other Muslim political 
thinkers, except some Shi‘ah thinkers, was attained by this institution at 
the time of its inception, immediately after the Prophet’s demise. Hence, 
this period of perfection in khilafah, which Shah Wali Allah designates by 
the term al-khildfah al-khdssah, provides an important source of normative 
precedents for state and government and their functions, alongside the two 
main sources of Revelation and Prophetic tradition. 

Shah Wali Allah divides the functions of the Islamic state into two 
main categories. The first pertains to the general political role of any state, 
whether Islamic or otherwise, whereby it is able to protect its frontiers 
against external aggression, deter oppressors from various forms of injus- 
tice and oppression, and provide a judicial framework for settling disputes 
and dispensing justice among its citizens. We have already discussed this 
universal feature of a state’s functions in some detail with reference to the 
theory of irtifaqat as propounded by Shah Wali Allah.°°° 

The second major function of the Islamic state is the pursuit of a re- 
ligious mission. It is the paramountcy of this religious mission, which 
characterises the Islamic state as an essentially ideological entity, in contra- 
distinction to the universal paradigm of state identified by him in the 
context of his discussion on irtifagat. 

Explaining this distinctive ideological feature of the Islamic state, Shah 
Wali Allah points out that the “supremacy of the Religion of Islam over all 
other religions was inconceivable without contemplating among the Mus- 
lims a khalifah, who can put those who might transgress the ideological 
frontiers, and commit acts which have been prohibited by their Religion 
or omit their obligations under it, into open disrepute”. Further, he should 
be able to subdue the followers of all other religions and receive jizyah**6 
from them, while they submit to the supremacy of the shari‘ah.*°" For, in 
his view, without establishing the supremacy of Islam over other religions 
and creeds, no preference of the Muslim community over non-Muslims 
could be visibly demonstrated.°8 

These functions of the Islamic state, which were identified by Shah 
Wali Allah as pertaining to its role as an ideological entity, have been 
defined, according to him, by the Prophet (peace be upon him) under 
four main categories. These are penal injunctions (mazdlim), injunctions 
pertaining to the punishments provided for specified crimes against God 
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(hudiid), injunctions relating to judicature (gadd’), and rules and regula- 
tions governing the peaceful and military struggle to protect, defend and 
promote the true Faith (jihdd).°°° 

In respect of all these areas in which the Islamic state mainly func- 
tions, some basic principles of policy that are binding on every khalifah 
have been laid down. But their particular modalities have been left to the 
discretion of the leaders of the Muslim community who have been coun- 
selled to act in the best interests of the community without violating the 
general framework of these principles.°*° Before concluding this chapter, 
it seems appropriate to have a glimpse of these four categories of the ideo- 
logical functions of the Islamic state as identified by Shah Walt Allah. 


1. Penal Injunctions (Mazalim) 


One of the chief objectives that have been purstied by all the Prophets, ac- 
cording to Shah Wali Allah, is to prevent oppression in society which is 
the biggest source of human misery. Oppression mainly consists of three 
kinds of crime: (i) crimes against human life; (ii) crimes against human 
body; and (iii) crimes against private property. For each kind of these 
crimes, the sharT'ah provides strong and deterrent measures whereby peo- 
ple with criminal tendencies may be forcefully deterred from committing 
those criminal acts again. According to the priorities established by the 
shari‘ah, the most heinous of all crimes is the one committed against hu- 
man life. This, according to the Qur’an, amounts to the genocide of all 
mankind.**! Therefore, the shari‘ah takes an extremely serious view of the 
crime of murder and provides for gisds, i.e., retaliation by the heirs of the 
victim. They may take life for life in retaliation, or agree to blood-money 
(as specified in the sharf‘ah), or compound the murder with the guilty, or 
exercise the right to pardon, if they so desire.34? 

Next in Islam’s order of priorities, as explained by Shah Wali Allah, 
are the crimes committed against human body. For these crimes too the 
shari‘ah provides the punishment of retaliation by way of qisds i.e. inflict- 
ing similar physical injury on the criminal as was sustained by his victim. 
The victim, as in the case of murder, may accept compensation specified 
by the shari‘ah, or compound the crime, or simply pardon the offender. 

The third kind of crimes to which the shari‘ah addresses itself after giv- 
ing precedence to the crimes against human life and limbs, are the crimes 
against property. These crimes have been categoriesed by Shah Wali Allah 
into: (a) ghasb (usurpation); (b) itlaf, damage; (c) theft; and (d) dacoity. 
The latter two crimes fall in the category of hudad.3** 
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2. Crimes against Society and their Specified Punishments 
(Hudiid) 


This category of crimes includes those offences against the society which 
combine numerous elements of moral turpitude. These crimes, on the one 
hand, cause the spread of mischief in the land and destroy the general peace 
and tranquillity in the life of the community on the other. Further, they 
cause damage to victims which cannot be removed without the interven- 
tion of the state. Moreover, for curbing these crimes so as to minimise their 
occurrence, it is not sufficient to warn the offenders against the chastise- 
ment to which they will be subjected on the Day of Judgement. Hence, 
the public policy sanctioned by the shari‘ah demands that those guilty 
of such grave crimes as adultery should be exposed to strongest censure 
and be awarded the severest deterrent punishment. By prescribing these 
severe punishments, the shari‘ah seeks to eliminate the root cause of a 
number of evils which generally cause immeasurable mischief. Besides, 
if adultery is not checked by strong deterrents, it gives rise to countless 
genealogical, psychological, social and moral problems. Furthermore, un- 
lawful sex-indulgence has a corrupting influence on human temperament 
and gives rise to incessant fights and disputes among people.?“4 

Other crimes included in this category are theft, highway robbery, 
drinking and false accusation of un-chastity (gadhf). If theft is not dealt 
with strongly through deterrent measures, it would diminish the opportu- 
nities of earning livelihood by fair and legitimate means, and would pose a 
constant threat to the sanctity of private property. Preservation of this sanc- 
tity is among the primary functions of the state. Similarly, the victims of 
highway robbery (hirdbah) are exposed to open plunder and serious threat 
to life and property. Individuals cannot, repulse this danger by themselves. 
If the state does not provide adequate punishment for such fierce crimes, 
citizens can enjoy no peace or security. So is the case of drinking. If this 
goes unchecked, it opens avenues of enormous corruption and damage to 
human sanity and intelligence, which is the instrument of improving this 
life as well as the Life in the Hereafter. Further, the state should also take a 
serious notice of the crime of gadhf (false accusation of unchastity). Those 
who are made its victims experience great anguish and suffering. They 
can find no means to avert it, save murder. Thus gadhf often proves to be 
a cause of murders. If the victim resorts to beating, he is beaten in turn. 
Therefore, to deal with such situations, human reason demands something 
which has also been prescribed by the shari‘ah, namely, strong preventive 
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measures, and exemplary punishment by the state in order to protect the 
honour, and property of its citizens.?*° 

Since the nature of the crimes categorised under huddd is such that they 
produce extremely adverse effects on the peace and tranquility of human 
society, it was necessary for the state to treat them sternly, without showing 
the least leniency in awarding the specified punishments. For these are, in 
the eyes of the shari‘ah, unpardonable crimes against society. Hence the 
strict enforcement of hudiid has been stressed and is regarded as one of the 
main functions of the Islamic state.346 


3. Judicature 


Adjudication of disputes is reckoned by Shah Wali Allah as one of the 
main functions of the state for it seeks to eliminate the causes of injustice 
and exploitation as far as possible. According to him, mutual disputation is 
a common phenomenon in human society. It opens avenues of animosity, 
mutual hatred and family feuds. Above all, it gives rise to greed, which by 
its very nature tends to contemptuously deny the rights of others and defies 
all reason. Therefore, one of the primary responsibilities of the state is to 
depute judges throughout its realm to undertake settlement of disputes and 
compel the disputants to comply with their judgements. Since the function 
of the judiciary is a delicate exercise which is liable to be influenced by bias 
and prejudice, it has been the utmost concern of the shart‘ah to lay down 
certain rules for the judges in the discharge of their judicial functions. 
Shah Wali Allah derives these basic principles from the relevant tra- 
ditions which he frequently cites to substantiate his views on the subject 
in Hujjat Allah al-Balighah. The foremost principle in this behalf is that 
the expression of the wish to be appointed to a judicial office constitutes a 
disqualification because self-candidature may at times stem from a selfish 
desire for wealth, prestige or satisfaction of a personal grudge or vendetta 
against some adversary. Since the shari‘ah lays great emphasis on a high 
level of integrity and competence for a judge, only those who are pre- 
eminent on account of being free from the elements of bias and wrongdoing 
and possess adequate knowledge and understanding of the Divine Law, par- 
ticularly in the field of judicature, are qualified to hold the judicial office.347 
Emphasizing the psychological aspect of this question, Shah Walt 
Allah says that a judge is required to be of sound and resolute mind, should 
have a fine intellectual and balanced temperament, and should not be prone 
to fury and anger in his judgements. For, shortness of temper blurs a man’s 
vision and clairvoyance distorts his objective and impartial perception of 
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the reality, and hampers a cool and detached deliberation over intricacies 
of jurisprudence and law. It also prevents a clear and comprehensive grasp 
of facts and circumstances involved in the case brought up for judgement. 
Moreover, no judgement should be pronounced in any dispute without full 
opportunity of defence being afforded to the defendant, as has been clearly 
laid down in the Prophet’s command which Shah Wali Allah quotes.?*8 

Further, according to Shah Walf Allah, the judicial process is followed 
in two stages. The first stage involves questions of fact and its verification. 
The second stage is to determine a just, fair and right judgement which 
is warranted by the facts of the case. A judge ought to take both these 
aspects into full consideration. The first aspect is governed by the rules 
pertaining to evidence and oath. It is through these instruments that the 
circumstances of a case can be ascertained. The fundamental criterion laid 
down for ascertaining facts is hujjah (clear and conclusive proof) which 
should be established by evidence, whether circumstantial or otherwise. 
Since the evidence administered by witnesses occupies an important place 
in the dispensation of justice, the shari‘ah lays down strict conditions for 
witnesses. The main conditions are adherence to the teachings of Islam, 
sanity, adulthood, sound understanding of the case in question, integrity, 
upright conduct, and an unimpeachable moral character.>49 


4. Jihad 


It is with reference to Shah Walt Allah’s theory of jihdd that the interna- 
tional role of the Islamic state can be appreciated in the right perspective. 
Therefore, an attempt would be made in the following pages to acquaint 
ourselves with Shah Wali Allah’s concept of jihdd and its significance as 
one of the basic functions of the Islamic state. 

As noted earlier, Shah Walt Allah considers jihdd to be one of the 
raisons d'etre of the Islamic state. He even goes further and contends that 
no religion is complete if it does not stipulate and prescribe jihdd.°°° Ac- 
cording to Shah Wali Allah, since the religious dispensation granted by 
God to man through the intermediation of the Prophets was a great Divine 
favour, God did not choose, out of His boundless mercy towards man, to 
leave it wholly to his will to enter the fold of God’s religion. He rather 
sought to provide the conditions through prescribing jihadd wherein man 
might feel motivated perforce to acknowledge his Lord and follow the way 
of life which had His approval. Since there are people who, overcome by 
selfish and lowly passions, do not heed the call of the true Religion, and 
thus deprive themselves of the eternal bliss, therefore, compassion for such 
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people demands that they be not left alone; that, on the contrary, they be 
afforded ample opportunity to hear, see, listen and choose the right path. 
It is similar to a physician’s concern to make his patient take medicine, 
even if the latter does not like the taste of it?! This inducement to enter 
God’s Religion and enjoy its blessings can be provided only by overpow- 
ering active opposition to the Faith by those strong elements who choose 
to collaborate with others against the natural growth and rise of the true 
Religion. Thus, on the one hand, they stand in the way of other people’s 
acceptance of Islam, and obstruct the entry of their own progeny to its fold, 
on the other. If active opposition of the leaders of the forces which stand 
for unbelief breaks down, their weak followers and descendants will easily 
find their way to Islam. 

In this connection, Shah Wali Allah cites a tradition from the Prophet 
(peace be upon him), which significantly points to this underlying concept 
of jihad. The Prophet (peace be upon him) is reported to have said: “God 
marvels those who enter Paradise in chains”.°°? 

This tradition supports the contention of Shah Walt Allah that mercy 
to mankind requires that they be afforded the fullest opportunity to follow 
the straight path. At the same time, the oppressive elements which not only 
do not accept the Truth themselves but also prevent others from doing so, 
ought to be rendered helpless in their obstinate opposition to the call of 
Islam which guarantees general peace and tranquillity as well as the social, 
political and economic well-being of all mankind. According to Shah Wali 
Allah, the corrupt states controlled by perverted elements, which pose a 
constant threat to Islam and hinder the Muslim community from conveying 
the universal message of God to humanity, are like a cancer in the human 
body which cannot be restored to normalcy without cutting off the sick 
part. If a little use of force is of necessity conducive to tremendous good, 
it is obligatory to resort to a little force for the sake of greater good.?°% 

Shah Wali Allah likens those who perform the duty of jihad to Angels, 
in so far as the former also dedicate themselves to the execution of the Di- 
vine mission, as decreed by God. The only difference, according to him, 
-between the two in this respect is that the Angels undertake their mission 
without pursuing any given and definite principles. They only carry out the 
Divine command in total obedience to God’s decrees. As for the Muslim 
community, when it is engaged in jihdd, it struggies for the same end, but 
pursuant to a principle given by God. That is why this struggle, on the part 
of the Muslim community, is reckoned as the best and most desirable of all 
human acts. Hence the act of killing in the cause of God is not attributed 
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to the human agents. It is rather attributed to the One Who issued the com- 
mand to do so (i.e. to God). This, according to Shah Wali Allah, is the 
purport of the Qur’dnic verse: “... itis not you who killed them it was God 
who killed them”.*°4 

Jihad, therefore, becomes the chief instrument of the Islamic state for 
actualizing the Divine scheme on earth, and all efforts for its realization 
bring about overwhelming mercy. Any attempt to frustrate this scheme in- 
curs an all-pervading curse, as unequivocally declared in numerous verses 
and the traditions which are profusely cited by Shah Wali Allah.°°> Any 
omission on the part of the state in the discharge of this fundamental 
duty would, therefore, mean negligence of a vital objective of the public 
policy.?°6 

According to Shah Walt Allah, jihad is a strenuous struggle that in- 
volves great hardships, heavy expenditure, sacrifice of life and property, 
forsaking one’s home and comfort. Those who undertake this noble mis- 
sion are regarded as the most loyal and sincere servants of God. For they 
virtually demonstrate their unqualified preference of the Hereafter to this 
temporal life, and place their total reliance on God. Such a spirit of whole- 
hearted submission to the Divine will cannot be attained without there 
being some resemblance with angelic traits. Only those who are farthest 
from animality and in whose hearts and souls the true Religion and its ide- 
als are deeply seated can carry this spirit to its perfection.3°" 

In a number of traditions cited by Shah Wali Allah, it has been em- 
phasized that jihdd should be undertaken purely for the ‘sake of God and 
should be solely motivated by the aim of ‘exalting the Word of God’, (i‘/a’ 
kalimat Allāh). This struggle should aim at nothing except Divine approval 
and ought to be free from such motives as the display of bravery, or pride, 
or vengeance, or worldly fame or material gain.°° 

Furthermiore, jihad is an extraordinary act of piety which merits Divine 
pleasure and commendation. Jihad, however, obviously requires a number 
of tools, instruments, and means such as expense of money, preparation of 
arms.and armoury and other logistics and auxiliaries. Therefore, by a nec- 
essary corollary, Divine commendation also extends to the means required 
for waging jihad.>°° . 

According to Shah Wali Allah, the great emphasis laid upon jihad in 
the Qur’anic verses and the Prophet’s traditions is explained by the fact 
that through it the religious dispensation of Islam, symbolised by the state, 
is fully actualised, the superiority of the true Religion is manifestly estab- 
lished in space and time, and the Islamic way of life eventually emerges 
as an obligatory course for humanity.°°° That is why we find numerous 
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verses and traditions placing great stress on jihad. They also contain good 
tidings for chose who sincerely participate in jihdd, whether directly or in- 
directly by providing the necessary means for it, even though they may not 
be engaged in the actual conduct of war.3°! 

Referring to the significant contribution made by jihdd during the early 
period of Islamic history to the expansion of Islam, Shah Wali Allah points 
out that the benefits of jihad multiply, a fact that is illustrated by the annals 
of history. For the jihad undertaken by the early followers of Islam from 
amongst the Muhdjiriin and the Ansar brought the tribe of Quraysh and the 
people who were under their influence into the fold of Islam. Subsequentiy, 
it was at the hands of these Muslims of Quraysh that Islam’s conquest 
of Mesopotamia and the Byzantine Empire took place. Thereafter, God 
enabled the people of Iraq and Syria to conquer the Persian and Roman 
realms, whose inhabitants were in turn instrumental in introducing Islam 
among Indians, Turks and Sudanese. By offering this historical illustration, 
Shah Wali Allah emphasizes the point that jihdd is a multiplying act of 
virtue.3©? 

Further, explaining the importance of jihdd as a function of fundamen- 
tal significance carried out by the Islamic state, Shah Walt Allah argues that 
one of the chief aims of the Prophet’s mission was the establishment of the 
supremacy of Islam over all other creeds and cults. This aim could neither 
have been achieved in the absence of jihdd nor sustained without perform- 
ing it, and without maintaining a constant preparedness for it. Therefore, if 
the Muslim community neglects jihdd and is lulled into slumber due to its 
immersion in worldly comforts, it would soon become dominated by other 
religions, and would be degraded to a state of subjugation and humiliation. 
This would frustrate the very purpose of its religious mission.°® 

Discussing the juridical aspect of jihad, Shah Wali Allah expresses the 
opinion that this is a collective obligation of the Muslim community (fard 
‘ald al-kifayah) like the establishment of the state itself. But the duty to 
take all necessary measures for enabling the individuals to discharge this 
obligation devolves upon the state. Any voluntary initiative by individuals 
or groups to engage in jihad, and to provide the means for it, does not 
absolve the state of its duties toward jihdd. This, however, would absolve 
the general body of the Muslims of their obligation because a group from 
amongst them, be they regular warriors or voluntary fighters, were already 
performing that duty. According to Shah Walt Allah, the engagement of the 
entire community in jihdd would be detrimental to irtifagat (i.e. the vital 
socio-economic and cultural interests of the community). It is necessary, 
therefore, that a group from amongst them should perform this duty.3* 
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Moreover, since jihdd is an obligation of the state, and whatever is a 
necessary means for performing an obligation is also an obligation, there- 
fore defence of the frontiers, raising of armies, deployment of warriors in 
the battle fields, deputation of commanders, and providing all necessary 
tools of war machinery are also an important obligation and a basic func- 
tion of the state.36 

Shah Wali Allah also derives some important principles from the 
Prophet’s traditions which concern the conduct of war in jihad. It is within 
the framework of these commissions and omissions that the commanders 
deputed by the state for various military tasks relating to war are authorized 
to carry out their duties.36¢ 

It is the foremost duty of a commander to fear God in all his endeavours 
and to be a well-wisher of the Muslims at all times. These two considera- 
tions provide the touchstone for evaluating all actions and moves that are 
made by the commanders in the execution of their military plans.367 

Similarly, there are other traditions, some of which have been cited 
by Shah Wali Allah, which expressly prohibit certain acts in war. These 
include mutilation, the killing of women, elderly people and children, the 
breaking of pledges, the destruction of crops and vegetation, putting things 
to arson, and the killing of animals.368 

It is necessary before waging an offensive to invite the enemy to either 
of the three options: (1) to embrace Islam and to accept its necessary im- 
plications of jihad and hijrah.*® In this case they would be entitled, like 
other Muslims, to the same rights including a share in spoils of war; (2) to 
accept Islam, but without agreeing to join jihdd along with the Muslims; 
and (3) to accept to pay jizyah and surrender. In this last case, they will be 
treated as protected citizens (dhimmis) of the state. They shall be free from 
any obligation to participate in war, but will be required to submit to the 
supremacy of Islam.37° 

As to the treatment of prisoners of war, it has also been regulated by a 
number of Qur’dnic verses and traditions in the light of which Shah Wali 
Allah deals with that question. In this behalf, the state is authorised to fol- 
low either of the four courses: (i) to kill them; (ii) to ransom them; (iii) 
to set them free gratuitously; and (iv) to enslave them. Whichever of these 
four options best serves the interests of the Muslim community may be 
adopted. Moreover, the state may also grant safe conduct to enemy per- 
sons, both individually and collectively.2”! The state may also enter into 
peace treaty with non-Muslims and eschew the option of war altogether, 
should the common weal of the Muslim community so demand. This may 
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be in consideration for money or without it, as the imam may deem fit in 
his best judgement.3”2 

There are also elaborate rules based on a number of Qur’anic injunc- 
tions and traditions from the Prophet (peace be on him) relating to the 
distribution of the spoils of war, which have been summarised by Shah 
Wali Allah. In some respects, these rules bind the state to act in a certain 
manner, while in others, the state is permitted to act according to its dis- 
cretion in the best interest of the community. In this connection, Shah Wali 
Allah identifies some basic objectives which the state ought to pursue by 
making use of proceeds from the spoils. These objectives too have been 
derived by Shah Wali Allah from a general survey of the relevant verses 
and traditions. These objectives are as follows: (1) to provide people with 
sustenance; (2) to protect the state from aggression; (3) to maintain law and 
order in the state; (4) to preserve the true religion by appointing imams of 
mosques, preachers and teachers, etc. Keeping these general objectives in 
view, the state may appropriate those proceeds according to needs and in 
conformity with public policy.°”% l 

Shah Walt Allah also identifies some other general rules of conduct laid 
down in the traditions and which the state should observe while discharg- 
ing its duties relating to jihad. Among them is the selection of commanders 
who are valiant, chivalrous, wise, and sincerely dedicated to the common 
cause of the Muslim community. Moreover, the following may not be in- 
cluded in the ranks: those who are under fifteen years of age, those who 
are in the habit of eulogizing the power of the infidels and thus causing 
demoralisation among the Muslim troops. In like manner polytheists and 
young women may not be included in the ranks of the army.>”4 

To recapitulate, it is the duty of the state to have recourse to all lawful 
means of acquiring prestige and glory for the Muslims and making them a 
formidable power that can defend itself against the forces of unbelief. To 
accomplish this aim, the khalifah should seek guidance from the conduct 
of the Prophet (peace be upon him). Where no precedent from the Prophet 
(peace be upon him) is available, the khalifah should exert his own mind 
and follow a course of action according to his discretion.3”° 


Part TWO 


The Major Writings of Shah Wali Allah: 
An Introduction 


A Survey of Shah Wali Allah’s Works 


Shah Wali Allah was a prolific writer. He wrote extensively on a wide range 
of subjects relating to what we now call Islamic studies. They include Tafsir 
(Qur’anic exegesis), Hadith (traditions of the Prophet), Figh (law), usul al- 
Fiqh, (principles of jurisprudence), ‘Agd’id (beliefs), Kalam (scholastics), 
philosophy, Tasawwuf (spiritual sciences), history, biography, Arabic po- 
etry, and grammar. He also wrote extensively on topics that are significant 
for the contemporary students of sociology, politics, psychology and ethi- 
cal philosophy. But the main focus of his academic enterprise was on the 
Qur’an, Hadith, Kalam, socio-political and ethical philosophy and spiri- 
tual sciences. Indeed, his academic contribution is so original, profound 
and multi-dimensional that it can hardly be assessed merely by drawing 
up a list of works that could be classified according to any given cate- 
gories. It rather calls for an in-depth and analytical study focusing on each 
individual work. Further, since his approach in almost all his writings is 
inter-disciplinary, in so far as he treats the problems from a diversity of 
angles and at the same time, a unity and cohesiveness pervades all aspects 
of his thought. It is difficult, therefore, to assign the works of Shah Wali 
Allah to definite fields of knowledge. The classification of his works is 
thus bound to be only relative and tentative.*”6 

In the present study, we are mainly concerned with the socio-political 
aspects of Shah Wali Allah’s thought. We would, therefore, present be- 
low a brief survey of his three works which are particularly relevant to 
our theme with a view to assessing their value as sources for the study 
of his socio-political ideas. However, we shall also mention, though quite 
briefly, selected titles from amongst his other prominent works, indicating 
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the broad area of the subjects dealt with in each of them. 


Studies on the Qur’an 


Fath al-Rahman ft Tarjamat al-Qur’an, Karachi, 1984. It is among the 
first popular renderings of the Qur’an into simple Persian language. It 
was completed by the author in Ramadan 1151 A.H. 


Al-Fawz al-Kabir, Lahore, 1951, 52 pp. It is a concise, but extremely 
valuable treatise on the principles of Quranic exegesis. It is among the 
most popular works of Shah Walt Allah, which has made an outstanding 
contribution to the study and understanding of the Qur’an. Originally 
written in Persian, it has been translated into Arabic, Urdu, Turkish, and 
English languages. Tt was first published in Delhi in 1898 A.H. 


Al-Fath al-Kabir (Arabic), Lucknow, 1314 A.H. It deals with the ex- 
planation of the difficult words used in the Qur’an, with terms that are 
usually called ghard’ib, i.e. words that are not quite familiar in the com- 
mon diction. 


Hadith Sciences 


Al-Musawwa min Ahdadith al-Muwatta’ (Arabic). It is a highly technical 
commentary in Arabic on this early collection of traditions compiled by 
Malik ibn Anas (d. 179 A.H.). It was first published in Delhi in 1293 
A.H. 


Musaffä Sharh-i Muwatta’ (Persian). It is another commentary on the 
Muwatta’. It represents Shah Wali Allah’s methodology in the teaching 
of Hadith. It was first published in 1293 A.H. in Delhi in two volumes. It 
has been translated into Urdu by Sayyid ‘Abd Allah and was published 
from Calcutta in 1294 A.H. 


Sharh Tarajim Ba‘d Abwab al-Bukhdari (Arabic), Hyderabad, 1949. In 
this treatise, Shah Wali Allah has discussed the wisdom of the topical 
headings adopted by Imam Bukhari for different chapters of ahddith of 
this important compendium of traditions compiled by Imam Bukhari (d. 
256 A.H.). It was first published in Hyderabad (India) in 1323 A.H. 
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Law and Jurisprudence 


Al-Insaf ft Bayan Sabab al-Ikhtilaf (Arabic), Beirut, 1977, 114 pp. It 
is a juridical discourse on the compilation of the early compendia of 
ahddith, and the evolution of different schools of jurisprudence. It also 
discusses the nature of disagreement among the jurists and the principles 
of resolving various conflicting opinions so as to arrive at a synthetic 
view within the broad framework of Islamic jurisprudence. It was first 
published in Delhi in 1308 A.H. It was also translated into Urdu. 


‘Igd al-Jid ft Bayan Ahkam al-Ijtihdd wa al-Taglid (Arabic), Delhi, 
1925. This treatise discusses various dimensions of the issues involved 
in ijtihdd and taqlid and presents a balanced view on this oft-discussed 
and much-debated question. It was also translated into Urdu. 


Philosophy and Scholastics 


Hujjat Allah al-Balighah (Arabic), Cairo, 1933 It is the magnum opus 
of the author which has been universally acknowledged by Muslim 
scholarship as his most outstanding and epoch-making contribution. It 
constitutes a highly significant exposition of the Islamic worldview. We 
shall separately present an introduction to this work in some detail. It 
was first published in Bareily (India) in 1286 A.H. A number of Urdu 
translations of this work have appeared. It has also been recently trans- 
lated into English under the title: The Conclusive Argument from God 
by Marcia Hermansen, and the first part of the translation has been pub- 
lished by E.J. Brill at Leiden in 1996. 


e Al-Budir al-Bazighah (Arabic), Hyderabad, 1970. It is the second most 


important contribution of the author to a philosophical and rational in- 
terpretation of Islam after Hujjat Allah al-Balighah. This work would be 
reviewed separately in the subsequent pages. It has also been translated ` 
into English by J.M.S. Baljon. , 


e Al-Khayr al-Kathir (Arabic), Bijnaur, India, 1325 A.H. It is a brief but 


extremely valuable work of Shah Wali Allah in which he attempts to 
explain the fundamentals of faith with an approach combining rational 
and traditional arguments. 


Maktiib-i Madani (Persian), Lahore, 1965. It is a long letter addressed 
by Shah Wali Allah to one Isma‘1l ibn ‘Abd Allah Rami. It deals with the 
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metaphysical dimensions of the concept of existence. The work explains 
the position of the author.on the problem of existence which synthesises 
the views of Ibn ‘Arabi and Shaykh Ahmad Sirhindi. This letter has also 
been included in al-Tafhimat al-Ilahiyyah (at no. 15 below). 


Al- ‘Aqidah al-Hasanah (Arabic), Lucknow, 1962, 72 pp. It is a plain and 
rational presentation of the fundamentals of belief in Islam. It has also 
been translated into Urdu. 


Al-Mugqaddimah al-Saniyyah fi Intisar al-Firgah al-Sunniyyah (Persian), 
Delhi, (n.d.). This work attempts a rational exposé of the Sunni theolog- 
ical doctrines in comparison with the doctrines of the Shi‘ah. This is in 
fact Shah Walt Allah’s introduction to the Persian translation of a treatise 
by Shaykh Ahmad Sirhindi entitled Radd-i-Rawafiz. 


Spiritual Sciences 


Al-Tafhimat al-Ilahiyyah (Arabic and Persian) (Bijnaur India: 1936), 264 
pp. This work is in two volumes and includes a number of stray writings 
of the author, in which he has explained subtle points of rational and 
spiritual import with regard to the teachings of the true faith. Some of 
these writings are in Arabic and others in Persian. 


Altaf al-Quds (Persian) Delhi, n.d. It deals with the basic principles of 
the spiritual sciences. It has been translated into Urdu (Lahore: 1975), 
and also English under the title: The Sacred Knowledge of the Higher 
Functions of the Mind (Lahore: 1982). 


Sata ‘at (Persian) (Hyderabad: 1970), 54 pp. It discusses various aspects 
and dimensions of Divine theophany and attempts to explain the nature 
of the abstract and material worlds and their respective characteristics. 
It has also been translated into English and Urdu. 


Fuyiid al-Haramayn (Arabic) (Delhi: n.d.), 144 pp. In this book, Shah 
Wali Allah relates his spiritual experiences during his sojourn in Makkah 
and Madinah. It has also been translated into Urdu. The Urdu version 
was published in Lahore in 1947. 


Anfas al-‘Arifin (Persian). It narrates the spiritual attainments of the au- 
thor’s forefathers and spiritual ancestors. It was first published in 1335 
A.H. in Delhi. 
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History and Biography 


Iedlat al-Khafa’ ‘an Khilafat al-Khulafa’ (Persian), 2 vols. (Karachi: 
1286 A.H.) It is one of the most remarkable works of Shah Wali Allah 
on the early Caliphal model. We shall review its contents later in some 
detail. Its contents have also been included in Anfas al-‘Arifin. 


Qurrat al-‘Aynayn fi Tafdil al-Shaykhayn (Persian) (Delhi: 1320 A.H.), 
336 pp. It discusses the significant achievements of the first two Caliphs 
and their place in Islam. The discussion is fully substantiated by refer- 
ence to the relevant verses of the Qur’an and traditions of the Prophet. 


Al-‘Atiyyah al-Samadiyyah fi al-Anfas al-Muhammadiyyah (Persian). It 
is a short treatise on the biography of Shaykh Muhammad Phulati, a 
great saint and maternal grand-father of Shah Wali Allah. Details as to 
the place and date of publication are not available. 


Al-Imdad fi Ma’athir al-Ajdad (Persian). It is a biographical account of 
some ancestors of the author. Its contents have also been included in 
Anfas al-‘Arfin (listed at no. 19 above). 


Surar al-Mahziin (Persian), 24 pp. It is a short but comprehensive biog- 
raphy of the Prophet (peace be upon him). It was first published in Tonk, 
India in 1271 A.H. 


Al-Juz’ al-Latif ft Tarjamat al-‘Abd al-Za‘if (Persian). It is a short note 
on the autobiography of the author. It has been translated into Urdu by 
Muhammad Ayyib Qadiri and published in the monthly al-Rahim, vol. 
Il, no. 5, October 1964, pp. 18-26.37" 


Al-Budir al-Bazighah 


This work of Shah Wali Allah is considered as one of the three main 
sources of his socio-political thought, the other two being Hujjat Allah 
al-Bdlighah and Iz4lat al-Khafa’. While Shah Walt Allah’s approach in the 
Hujjah is scholastic and juridical, it is mainly historical in /zdlat al-Khafa’, 
as required by the Jatter’s theme which is also indicated by its title. In al- 
Budir al-Bazighah, however, we find that the treatment is predominantly 
philosophical and metaphysical. 

Unlike the Hujjah, al-Budir al-Bazighah does not contain any intro- 
duction from which one could have any clue as to what prompted Shah 
Wali Allah to write this work. Further, no student of Shah Wali Allah’s 
thought or any of his biographers has brought forth any evidence on the 
basis of which a definite chronological order of the different works of Shah 
Wali Allah, particularly those of special relevance for our purpose, could 
be established. Although we have no external source of information to sup- 
port our hypothesis, a look at the relatively rudimentary and concise form 
of Budir suggests that it was written before the Hujjah and might have 
been intended to serve as an outline for the latter, which came out as a 
more comprehensive and gigantic enterprise.’ 

One of the remarkable traits which appears as a common feature of 
all the works of Shah Walt Allah, particularly of Hujjah and Budūr, is the 
development of a terminology of his own by the author for the articulation 
of his ideas. He, therefore, scarcely seems to confine himself to using the 
typical terms of Greek philosophy which had been a visible mark of many 
Muslim scholastic writings prior to him. 
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One of the striking features of Shah Wali Allah’s thought which is fully 
reflected in his writings, is his reconciliatory trend whereby he attempts a 
blending of rational, traditional and spiritual points of view in an effort 
to atrive at a comprehensive and balanced perception of the reality. Shah 
Wali Allah appears all along to maintain an equilibrium in his thinking 
which combines these three elements in their proper proportions. 

In Budar, Shah Wali Allah’s treatment of the problems of sociology 
and politics seems to be more inclined to an approach of ethical philos- 
ophy, which is not as pronounced as in the Hujjah and almost absent in 
IzGlat al-Khafa’. For example, he goes into a detailed discussion of the es- 
sential qualities that characterise man as an ‘ethical being’. Then he tries 
to identify the roots of the ethical traits of human personality in his natural 
instincts. Thereafter he proceeds to discuss the socio-political organisation 
of human society with a view to project its role essentially as a protector 
of the ethical values of the individual and as a promoter of their attainment 
by the society comprising those individuals.>”9 

Al-Budir al-Bazighah (literally, ‘full rising moons’) consists of a 
preamble and three discourses. Both the preamble and the discourses are 
divided into different sections, mostly under separate topical: headings but 
on occasions without them. i 

The preamble has been devoted to ‘some basic issues in philosophy’ 
and is divided into three sections. Following the pattern adopted in the 
Aujjah, Shah Walt Allah first of all sets out to define the doctrinal frame- 
work of Islamic theism, by presenting a philosophical view of the existence 
and unity of God. He opens the discussion by refuting the assumptions of 
some philosophers that the ‘Ultimate Being’ (al-Wujid al-Aqsd), was just 
one unit among the many units of existence, which overwhelms them like 
the universal overwhelms each of its particular units. He goes on to re- 
*fute the assertions of a number of philosophies about the ‘Ultimate Being’ 
one by one, and in this critical process, articulates Islam’s metaphysical 
position on the total absoluteness of the Ultimate Reality. This reality, ac- 
cording to him, transcends all imaginable scope of human cognition. In 
this preamble Shah Wali Allah also states his views regarding the phenom- 
ena of existence as a reflection of certain Divine Attributes. According to 
him, all possible potentialities and existents flow from God’s Attribute of 
Benificence epitomised in al-Rahmadn, (the Beneficent).3°° 

Despite his sharp critical perception of the philosopher’s views, Shah 
Walt Allah does not altogether deny their positive contribution to the under- 
standing of the reality. He divides their ideas into three broad categories: (i) 
issues on which they fell into error of understanding; (ii) issues on which 
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they could not reach the utmost aim of their philosophical enquiry and were 
thus were unable to attain full perception of reality; and (iii) some matters 
concerning which they were absolutely right.38? 

This preamble is followed by the first discourse on “the issues pertain- 
ing to the archetypal man and his distinctive traits rooted in his nature, 
whereby he is guided towards morals, cultural attainments and healthy 
customs”.382 In this discourse, Shah Wali Allah identifies the characteris- 
tics of the archetypal man after describing the features of the animal world, 
of which man is the most perfect prototype. He also points to the qualities 
that distinguish man from animals, as:he has done in the Hujjah. But here 
he goes into greater detail to describe the physical qualities and to anal- 
yse the natural psychological traits and the rational faculties of man.°%% 
He then proceeds to discuss the emergence of social organism, the gradual 
evolution of culture and the socio-economic dimensions of human social 
development as a natural and instinctive demand of the peculiar anthro- 
pological faculties and potentialities afforded to man by his primordial 
nature, °°4 

Further, in this discourse of Budaér, Shah Wali Allah goes into a de- 
tailed analytical discussion of the ethical aspect of the human personality. 
He considers these to be deeply seated in man’s psyche and which dis- 
tinguish him from the rest of the animal species. In this connection, he 
discusses ‘seven virtues’ that constitute, according to him, the distinctive 
marks of developed, sound and normal human disposition. He regards these 
virtues as the “psychic characteristics of excellence”.5®° He then proceeds 
to discuss another significant aspect of the issue which is also one of his 
important themes in the Hujjah,?8° namely, human psyche as the exclusive 
source of all external behaviour of man. The main conclusion which Shah 
Wali Allah has finally drawn from this discussion, both in the Hujjah and 
in the Budi, is that any behaviour in itself is neither virtuous nor vicious. 
It is the particular psychic state prompting a behaviour which assigns it to 
either of the two categories.°°” 

This is followed by a detailed discussion of the evolutionary stage of 
socio-cultural development (irtifaqat), the ways of improving them, their 
various spheres and departments, the sources of moral decay in the society 
leading to social and cultural set-backs, and the means of overcoming them. 
In this discourse, he also traces, as he has done in the Hujjah, the natural 
and healthy evolution of culture in a society from its primary social stages 
to the final stage of political origanisation. But unlike the Hujjah, we find 
that in the Budar, his discussion is more or less confined to the Universal 
Paradigm of the state as such and does not progress towards any detailed 
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treatment of the [slamic state and its universal civilisational and ideological 
role which is a hallmark of the Hujjah.>®® 

This is followed by a discussion of customs, their variables and dif- 
ferent categories from psychological and ethical points of view. Shah Wali 
Allah’s analysis of this problem brings him to tne conclusion that corrupt 
customs originate essentially from the psychological deviations of man and 
his resultant defiance of virtuous deeds, which leads to decay in the ir- 
tifagat and a denial of igtirabat.°®° Shah Wali Allah ends this discourse 
with a note on the universal character of irtifa@qa@t which, according to him, 
can be fully substantiated by common human experience.?”° 

The second discourse of the Budiir is devoted to “the issues pertaining 
to the archetypal man and his distinctive traits rooted in his nature whereby 
he is guided to attaining Divine proximity in knowledge and action and 
saving himself from the trials and travails of the grave and the Hell-fire and 
other related issues”.°9! 

As would be evident from its long title, this discourse concerns one 
of the most remarkably significant themes of this work namely, man’s in- 
nate cognition of God and the fundamental eschatological truths that are, 
according to Shah Wali Allah, ingrained in his very nature. An acknowl- 
edgement of God and a sense of obligation to, or surrender before, Him, 
is thus deposited in the uncorrupted human conscience prior to its being 
supplemented by the revelational guidance provided through the Prophets. 

The second discourse contains an extremely profound discussion in 
which Shah Wali Allah substantiates the above contention with rational 
arguments. In this discussion his reasoning is based on the psychological 
traits of the human soul which, according to him, attain perfection and 
complete fulfilment by reviving the latent potential of man’s personality. 
Full gratification of man’s soul, therefore, lies in responding to this spiritual 
urge of his own nature.39?- 

The discourse then proceeds to present an analytical discussion of the 
foundations of belief (‘agidah), the ways of spiritual purification, and the 
postulates of moral science of Islam from the simultaneous standpoints of 
reason and tradition. This bears the distinctive stamp of Shah Wali Allah’s 
religious thought. 

There appears to be a Jogical sequence and a natural growth in the 
contents of the first and the second discourse of the Budir. While the first 
discourse sets forth the biological, anthropological, ethical, psychological, 
social and cultural traits of human life, the second spells out the spiritual, 
religious and other-worldly possibilities and prospects for the human mind 
and soul. The main thrust of Shah Wali Allah’s argument is that man’s 
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attainments in the social, cultural and political spheres cannot be properly 
streamlined along a healthy course without recourse to the fountainhead of 
religious guidance which is also an urge of man’s own conscience.3? 

The third discourse of the Budūr ıs a logical continuation of the pre- 
vious discourses in so far as it spells out the distinctive features of the 
religious dispensation, focusing on its macro level, after the author has 
explained the same phenomenon at the micro level. This discourse is, 
therefore, entitled: ...“On the explanation of religions and the codes of law 
prescribed therein”.?94 

The third discourse opens with an analytical exposition of the con- 
cept of religion, the causes of its appearance as a social phenomenon, the 
elements that contribute to its growth, and the factors responsible for vari- 
ation in the different forms and versions of it subject to the alternations of 
space and time. Here Shah Wali Allah draws a distinction between any re- 
ligion (millah) and the ‘True and Pure Religion’ (al-millah al-hanifiyyah) 
whose first perfect representative in the religious history of mankind was 
the Prophet Ibrahim (peace be upon him). It was by instituting his prophetic 
mission that God ushered in a universal era in the realm of religion. This 
True and Pure Universal Religion of God passed through various stages 
before reaching its point of culmination in the advent of the Prophetic era 
of Muhammad (peace be upon him). In this discussion, Shah Walt Allah 
presents a comparative analysis of the components of various religions in 
order to explain, by contrast, the nature of the ideological mission embod- 
ied in the True and Pure Religion of God.°%° 

Thereafter, Shah Walt Allah proceeds to discuss the basic characteris- 
tics and fundamental teachings of the Religion taught to humanity by the 
final Prophet Muhammad (peace be upon him). He states that the attain- 
ment of God’s pleasure was now contingent upon following this Religion 
alone, to the exclusion of all other religions and creeds. He also explains 
the philosophical aspects of this contention of Islam, and substantiates it 
with rational arguments.*”° 

Although the Budir is an extraordinary work of great academic ingenu- 
ity, a work of the same proportions as several other scholarly contributions 
of Shah Wali Allah, yet it could not receive sufficient attention and recog- 
nition in the academic circles. This might have been, perhaps, due to the 
fact that this work was overshadowed by the other more comprehensive 
and epoch-making contribution of the same author, namely, the Hujjah. 


[zdlat al-Khafa’ ‘an Khilafat 
al-Khulafa’ 


In the Islamic tradition perhaps only a few works are as remarkable for 
having so comprehensively and systematically expounded the normative 
model of the Khilafah as this extraordinary book of Shah Wali Allah. This 
model of the khilafah was realized in history and concretized in the pious 
reign of the successors of the Prophet (peace be upon him) immediately 
after his demise. In accord with the consensus of the majority of Muslim 
scholars throughout the ages, Shah Wali Allah also recognises the con- 
stitutional pattern of statecraft developed by the earliest successors of the 
Prophet (peace be upon him) during the first three decades to be the ideal 
pattern of an Islamic state always and everywhere. 

In [zdlat al-Khafa’ ‘an Khildfat al-Khulafa’ (lit. ‘Removal of Ambigu- 
ity about the Caliphate of the [Early] Caliphs’,), Shah Walt Allah attempts 
to demonstrate the fundamental importance of this early model of Khildfah, 
as one of the cardinal principles of Religion. Explaining the purpose of 
writing this book in its preface, he says: 


In this age, the heretic credulity of people has lent itself to the in- 
fluence of the doctrines of the Shi‘ah so much so that many people 
in this country entertain doubts regarding the validity of the instal- 
lation of the Orthodox Caliphs. Therefore, Divine favour radiated 
the heart of this humble servant with a knowledge. It established 
with certainty the conviction that the accession to the caliphal office 
(khildfah) by these early elders of Islam was one of the cardinal 
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principles of Religion. Without strict adherence to this principle, 
no other principle of the shari‘ah could be sustained on any firm 
ground,997 


Therefore, although this work chiefly constitutes an argument for the 
normative value and authentic character of the early Khilafah, nonetheless 
the author in expatiating on this argument, has also delved deep in explain- 
ing the conceptual framework of the institution of khilafah in Islam. Hence, 
IzGlat al-Khafa’ had generally been regarded as one of the main sources of 
Shah Wali Allah’s political thought ever since its first publication in 1286 
A.H.3% 

While Shah Wali Allah’s treatment of this subject in the Budir and the 
Hujjah is mainly metaphysical and juridical, as we have already noted, his 
discussion in /zlat al-Khafa’ is focused on the actualisation of the socio- 
political ideals of Islam in history. From this historical analysis Shah Walt 
Allah derives the applied principles of state and government. There was 
another significant pragmatic motive.in this academic undertaking on the 
part of Shah Wali Allah: it addressed an intellectual issue of contempora- 
neous relevance for his time. As we have noted in his own remarks cited 
above, Shah Wali Allah felt inspired to write this book in order to dispel 
the doubts cast on the institution of Caliphate under the influence of the 
Shi‘i theologians who questioned the validity of the early caliphal era as a 
normative model for the socio-political ideals of Islam in history. This per- 
haps explains why he chose to articulate his views in Persian, the lingua 
franca of the Muslim intelligentia of India at that time. For a number of his 
other works, however, he preferred Arabic, as in the case of the Budar and 
the Hujjah, apparently because these works were primarily addressed to 
specialists in the Islamic lore all over the Muslim world whose intellectual 
medium of communication had always been Arabic. 

Explaining the significance of his endeavour in the preface of Izdlat 
al-Khafa’, Shah Wali Allah substantiates his contention that the conviction 
about the valid caliphal authority of the four early caliphs was one of the 
cardinal principles of Religion. In this connection, he argues that a large 
body of injunctions contained in the Qur’4n was brief and summarily ex- 
pressed. Their full understanding and wider ramifications compel recourse 
to explanations and commentaries of the early pious authorities (salaf 
sdlih). Further, for their interpretation we have to fall back on the traditions. 
These traditions cannot be admitted as an authentic record of the Prophet’s 
exemplary pattern (sunnah) nor relied upon in juridical arguments, without 
their transmission and confirmation by these early authorities. Besides, no 
instrument of resolving the seemingly conflicting traditions is available to 
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us except our reliance on their verdicts. In all the above areas, the early 
authorities have strictly followed the acts and utterances of these Caliphs. 
Also the compilation of the Qur’an and a consensus on its authentic reading 
was accomplished by the efforts of the early caliphs and under their super- 
vision and guidance. Moreover, detailed rules with regard to the institution 
of the judiciary, the penal ordinances of the shari‘ah and the provisions 
in other fields of public law are based on their opinions and rulings. From 
these premises, Shah Wali Allah arrives at the -onclusion that: “Whoever 
attempts to break away from this root (i.e. the early khilafah), he indeed 
seeks to obliterate the entire corpus of the Religious Sciences”.999 

After a brief preface, Shah Wali Allah divides this work into two parts. 
Part one discusses the conceptual foundations and legal and constitutional 
framework of the khilafah, with its two categories of khilafah ‘4ammah and 
khilafah khassah, which have been discussed in the previous chapter in 
some detail. Part one further deals with the arguments for the validity of 
the early caliphal model and reconciles between the two apparently con- 
flicting views with regard to the discretionary or mandatory character of 
khilafah.*°° Part one also presents a detailed explanation of the relevant 
injunctions of the Qur’dn and the Hadith on the basis of which Shah Walt 
Allah upholds the obligatory nature of the khildfah. He then defines various 
modes of installation of the khalifah, his requisite qualifications, functions 
and duties and mutual relations between him and the people in general.*°! 

Shah Walt Allah then proceeds to discuss the main ingredients of the 
early normative model, i.e. khilafah khdssah. This term has been adopted 
by Shah Wali Allah to denote the textual evidence in favour of the four 
immediate successors of the Prophet (peace be upon him), as distinct from 
the Caliphs who came after them. He explains its mandatory character and 
substantiates it by citing a large number of verses and traditions that have 
a bearing on various aspects of the khilafah khdssah. Then he undertakes 
a historical appreciation of the role of khildfah in the growth, progress and 
advancement of Islam’s mission and the profound impact of its rich cul- 
ture and universal civilisation on humanity, which was realised through 
the agency of khilafah during the various stages of its history. In pass- 
ing, Shāh Walī Allāh also surveys the rise and fall of the Muslim society 
during the different phases of caliphal history which, according to him, 
had always been commensurate with the degree of conformity or conflict 
between the pattern of khilāfah and the criteria provided by the early nor- 
mative mode].*°? 

The second part of /zalat al-Khafa’ deals with those aspects of the lives 
of the four early caliphs which point to the singularly excellent virtues 
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(fada’il) that make their political conduct an exemplary pattern in state- 
craft. Thus this work adopts a dual approach, one that combines the juridi- 
cal and historical treatment of the subject. Further, it sets out to refute the 
political doctrines of the Shi‘ah. This is not only the central theme of the 
book, but also the main motive of this study. Additionally, the book has a 
pronounced scholastic orientation. 

Again in the second part, Shah Wali Allah presents an in-depth study 
of the verses of the Qur’4n and the Prophet’s traditions that allude to the 
high status of the four caliphs in general and the first two among them in 
particular, either explicitly or implicitly. To this end, he not only interprets 
the relevant texts (nusiis), but also marshals additional evidence from the 
generally accepted principles of jurisprudence with regard to the interpre- 
tation of texts to support and substantiate his contentions. In this process, 
he takes notice of the many objections, real as well as hypothetical, that 
can be raised against these interpretations and then refutes them. He also 
refutes many political and theological doctrines of the Shi‘ah by adducing 
traditional and rational arguments and controverts their assertions that be- 
little the status of these Companions and Successors of the Prophet (peace 
be upon him). 

Shah Wali Allah also presents, in the second part of Izdlat al-Khafa’, 
various authentic reports contained in the collections of traditions and in 
the annals of Islamic history. He supplements these reports with his pro- 
found analytical comments that go to prove the extraordinarily high moral, 
ethical and spiritual conduct of the early Caliphs. Further, he highlights 
their singular role in the reformation and guidance of the society and the 
expansion and promotion of the universal] mission of Islam in their times. In 
addition to these aspects and dimensions of these personalities, Shah Wali 
Allah also throws light on the intellectual and academic contribution of the 
Companions of the Prophet, particularly in the fields of the Qur’an, Hadith, 
law, jurisprudence, international relations, Arabic language and spiritual 
guidance. All these constitute, according to Shah Wali Allah, an extension 
of the mission undertaken by the Prophet (peace be upon him).4°% 


Political Epistles of Shah Walt Allah 


It had been common practice in the past among many prominent scholars 
and religious reformers to communicate with their students, disciples and 
leaders of opinion through letters. They used this medium to educate and 
guide their addressees on various issues, especially those of current sig- 
nificance, and also to maintain personal liaison with them. The maktabat 
(letters) of Shaykh Ahmad Sirhindi, and Sayyid Ahmad Shahid (d. 1831) 
and the letters of Maulana Ashraf ‘Ali Thanwi (d.1943) to Qaid-i A‘zam 
Muhammad Ali Jinnah (d. 1948), the founder of Pakistan, are some promi- 
nent examples in this regard. 

Shah Wali Allah also followed this tradition and TA wrote let- 
ters to his students, friends and the notables of his time. Out of a large 
number of these letters some two hundred and eighty-two have been pre- 
served in the two volumes of collection prepared by Shāh Muhammad 
‘Ashiq, a cousin, brother-in-law and close friend of Shah Wali Allah. This 
collection was further enlarged and edited by the former’s son, Shah ‘Abd 
al-Rahman, who was also a student of Shah Wali Allah. The latter brought 
the number of these letters to three hundred and fifty-two.*°* A useful se- 
lection of political letters had been culled out from them by late Professor 
Khaliq Ahmad Nizami, which he had first published in 1951 in Aligarh, 
India. He later brought out another enlarged and edited version of his 
collection, containing some forty letters, with an introduction and Urdu 
translation of the letters in 1969.4 

These letters of political significance were addressed by Shah Wali 
Allah to the compiler, Shah Muhammad ‘Ashiq, and to some other no- 
tables, rulers and kings of his time. They, along with the other works of 
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Shah Wali Allah, provide an important source for the study of his political 
ideas in the context of the socio-cultural milieu of India at the time of their 
writing. 

The focus of the present study is confined to the theoretical aspects of 
Shah Wali Allah’s socio-political thought. It would, therefore, be beyond 
the scope of this work to attempt to explain the role played by Shah Wali 
Allah in shaping the political future of India, which indeed can constitute 
the subject of a separate work. However, it would be useful to note here 
some salient features of the political statements contained in these epistles 
to see how far Shah Wali Allah’s response to the political life of his country 
was in consonance with the ideas he expressed in his other writings. 

First of all, itis evident that Shah Wali Allah regarded the entire Mus- 
lim world as a single entity, even though it may have been under the 
suzerainty of different political rulers who were virtually independent of 
each other. This is explained, inter alia, by the fact that Shah Wali Allah 
invited the rulers of other countries to intervene politically and militar- 
ily in the affairs of India so as to rectify its deteriorating condition.4°© 
This attitude of Shah Wali Allah appears most pronounced in his letter to 
Ahmad Shah Abdali (d. 1772), the founder of modern Afghanistan. Appris- 
ing him of the deplorable decay found in India, Shah Wali Allah appealed 
to this formidable military commander and ruler of the neighbouring Mus- 
lim country to bring his armies into India in order to suppress the forces 
of anarchy and disorder represented by the Jats and Marathas, the two or- 
ganised and militant communities among Hindus.*°’ Another important 
addressee of Shah Wali Allah’s letters was Najib al-Dawlah (d. 1770), a 
powerful Indian notable and chief who was a “close personal friend of 
Shah Wali Allah and a bastion of Muslim Orthodoxy in the Sub-Continent 
during post-Awrangzeb period”.*°8 From 1761 to 1770, the entire politics 
of Delhi revolved around this most prominent statesman and military com- 
mander of India and it was he who carried the entire system of government 
on his shoulders.4°9 

Out of a total of forty letters compiled by Professor Nizami, seven were 
addressed to Najib al-Dawlah. Apart from other specific details of their 
contents, certain points have been conspicuously stressed in these letters. 
For instance, in a fong letter to Najib al-Dawlah, he says: 


No wrong or maltreatment should be meted out to the city of Delhi. 
The people of Delhi have several times faced the plunder of their 
wealth and property as well as dishonour and disgrace. That is why 
the realisation of royal objectives has been delayed. For the cry of 
the oppressed does have its effects. This time if you want that the 
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delayed works are done, you should strictly prohibit that no one is 
to vex or offend the Muslims and the dhimmis of Dethi.4!° 


Another distinctive trait of these letters is a strong emphasis on sub- 
duing, and if necessary, exterminating the organised forces of corruption 
in order to secure the community’s peace and tranquillity from their in- 
creasing mischief. In the case of India at the time of Shah Wali Allah, 
these forces were represented by the Jats and Marathas. It was this concern 
of Shah Wali Allah to protect the future of Muslims from the treacher- 
ous designs of these evil forces which prompted him to address an ap- 
peal to Emperor Ahmad Shah Abdali of Afghanistan for direct physical 
intervention.*!! 

In one of his letters to Najib al-Dawlah, Shah Walt Allah urges the 
latter to resolve in his heart to make the word of God exalted, to strengthen 
the Religion of the Prophet (peace be upon him), and to wage jihad against 
“these accursed people”, i.e. the Jats and the Marathas.*!? 

It is evident from these examples that the objectives which inspired 
Shah Wali Allah in his actual life were in conspicuous conformity with 
those he espoused in his writings. The most remarkable concern of his life 
seems to be the promotion of the universal mission of Islam which, in his 
opinion, could not be realised without waging jihdd against the forces of 
oppression and infidelity. It is this paramount objective, which constitutes 
the raison d’etre of the socio-political organisation of Muslim society, em- 
bodied in the agency of the khildfah. 


Hujjat Allāh al-Bālighah 


This magnum opus of Shah Walt Allah, Hujjat Allāh al-Bālighah (lit. ‘The 
Conclusive Proof of God’), borrows its title from a verse of the Qur’an 
(6:149). Explaining the background of this grandest academic venture of 
his life in its prologue, the author relates an extraordinary spiritual expe- 
rience that he underwent during one of his meditations. Once following 
the Afternoon Prayers, he was overwhelmed by the spirit of the Prophet 
(peace be upon him), and felt covered by something like a robe. In that 
state of spiritual exaltation, a heavenly suggestion was instilled into his 
heart towards a re-statement of the faith. At the same moment, he found a 
light spreading gradually all through his bosom. After a span of time, he 
once again felt inspired by Divine Providence to rise and take up this task. 
He felt as if the whole earth had been radiated with Divine luminosity and 
lights were being reflected in its western hemisphere; and that the Shari‘ah 
revealed to Mustafa, i.e. Prophet Muhammad (peace be upon him), had 
reached the threshold of an era in which it will appear in the perfect gar- 
ment of demonstrative proof. This experience was followed, after some 
time, by a dream while he was in Makkah. The author saw the two Imams, 
Hasan and Husayn, the maternal grandsons of the Prophet (peace be upon 
him), handing over a pen to him saying: “This is the pen of our maternal 
grandfather, the Prophet of God (peace be upon him)”.413 

After these successive experiences, Shah Walt Allah seriously pon- 
dered for some time over the idea of writing a book “which could provide 
understanding and guidance to the beginners and serve as a reminder for 
the learned”.*!4 This ambition was further reinforced by forceful pleading 
` and persistent counsel of his closest companion, cousin and brother-in-law, 
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Shaykh Muhammad ‘Ashiq, to the same effect. Thus, thanks to a combina- 
tion of spiritual inspiration, academic devotion and strong intellectual zeal 
and ambition, this outstanding historic enterprise came to be realised. 

These intuitional suggestions inspired Shah Wali Allah to produce a 
remarkable compendium covering a vast spectrum of themes ranging from 
the philosophy of religion, law, jurisprudence, ethics, psychology, mysti- 
cism, sociology, social anthropology and economics to the philosophy of 
state and government. He undertook a thorough discussion of numerous 
dimensions of the Islamic dispensation for human life covering almost all 
theoretical and practical issues involved therein. Indeed he went much be- 
yond that and took up, for discussion and profound philosophical analysis, 
each important injunction pertaining to almost all significant areas of life 
such as those enumerated above. His frame of reference in all these discus- 
sions is mainly defined by the parameters of the Qur’4n and the traditions 
of the Prophet (peace be upon him), to which he strictly confines himself 
throughout this work. He endeavours to understand, analyse and present the 
teachings and principles of Islam in their pristine purity, without attempting 
to read into them any pre-conceived notions of speculative philosophy. 

The work is mainly divided into two parts. The first part is like an 
introduction, as it were, to the second. In the first part, he sets forth the basic 
principles and premises of religious philosophy that provide the theoretical 
framework for subsequent discussion of detailed rules and injunctions of 
the Islamic dispensation presented in the second part. 

The second part of the work takes up for discussion each important 
item of Islam’s agenda for the life of mankind on individual and col- 
lective planes, in the spheres of personal ethics and public morality, rit- 
ual observances and spiritual purification, business, trade and economics, 
psychology and sociology, state, government and politics, law, judicature 
and international relations and finally the universal paradigm of a society 
founded on Religion. 

In elucidating the guidance provided by Islam in these spheres of life, 
Shah Wali Allah adopts simultaneously a rational and traditional approach. 
First, he sets out to empirically survey the behaviour of the archetypal man, 
at the micro level. Then he develops the theme further to identify the com- 
mon features of a universal paradigm of human society at the macro level. 
Thereafter he proceeds to give a rational explanation of the given features 
of the individual and social life of mankind. This is followed by identi- 
fying the sanctions of Religion that endorse this temperate individual and 
collective behaviour of man. Thus the final conclusion drawn by Shah Wali 
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Allah establishes an essential harmony between the healthy natural course 
of human life and the religious dictates of Islam. 

In the course of interpreting the injunctions of Islam, Shah Wali Allah 
also corrects a number of misconceptions that distorted, over the course of 
time, its original teachings in the domains of belief and rituals and with 
regard to the nature of its ethical, spiritual, social, political and legal direc- 
tives for mankind. 

According to ‘Abd al-Rahim, one of the translators of Hujjah into 
Urdu, who has added a useful introduction to the thought of Shah Walt 
Allah: “One of the most remarkable trends characterising the present age, 
is a strong insistence that a rational explanation, logical basis and the wis- 
dom underlying each proposition be provided. This work of Shah Wali 
Allah is an antidote for this disease”.4'° He further says that this work of 
Shah Wali Allah “furnishes authentic, elaborate and convincing answers to 
the questions of belief, ethics, social organisation, irtifdqdt, 1.e. stages of 
cultural development, politics and principles of social life. But sophistry, 
prejudice, grudge and malice are incurable and no treatment is available 
for them in the whole world”.*!® 

Muhammad Manziir Nu‘mani, another scholar who carefully studied 
the Islamic thought of India, brought out a special issue of the monthly 
journal al-Furgdn on Shah Wali Allah, which has been an important source 
of studies on his thought, also paid rich tributes to Hujjat Allah al-Balighah 
in the following words: 


This work can rightly be called a commentary on the whole of Is- 
lam. In all my life I have not been benefited by any human work, as 
much as God has enabled me to benefit from this book. It is through 
this work that I have been able to comprehend Islam as a well-knit 
scheme of life. A number of religious precepts of Islam, in which I 
used to believe merely as a matter of faith, are now part of my con- 
viction, based on understanding and personal certitude. That was 
possible after studying this book.4!” 


It is not possible to take note of all such tributes paid by scholars to 
this work of Shah Wali Allah, for these are simply innumerable. It would, 
therefore, suffice to conclude by reproducing another brief comment made 
by a leading scholar of Islam in the recent times namely, the late Maulana 
Abii al-Hasan ‘Ali Nadvi (d. 1419/1999): 


We do not find a philosophical explanation of the entire legal sys- 
tem of Islam before Shah Walf Allah. Therefore, according to our 
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knowledge, Hujjat Allāh al-Bālighah is the first work dealing with 
this subject so extensively and comprehensively and with an intense 
emphasis which are all its own. Further, most of its subjects and 
themes are hitherto unparallelled. It is an exclusive distinction of 
Shah Walt Allah that he combined the varied discussions on phi- 
losophy, scholastics, Qur’an, Hadith, and Tasawwuf with his own 
forceful contemplation, observation and dialectical vigour.418 


In his brief preface to the Hujjah, Shah Wali Allah speaks about the 
main subject-matter of his work. According to him, the most authentic and 
paramount of all religious sciences, which occupies a fundamental posi- 
tion in the entire religious tradition of Islam, is no doubt, the science of 
Hadith and its auxiliary branches. Different sections of this science and 
its many branches occupy varying levels of importance and significance in 
understanding the message of Religion. But the very core of all sciences, 
originating from this fountainhead of knowledge and wisdom (i.e. Hadith), 
is what Shah Wali Allah terms ‘ilm asrdr al-din, the science which enquires 
into the subtleties underlying the wisdom of religious injunctions. For it is 
through this science that the meaningful considerations permeating the Di- 
vine ordinances can be comprehended, and a clue can be found to their 
logical order and purposeful coherence. Further, it is through this science 
that the profound and subtle meanings of various acts of virtue prescribed 
in the-Shart‘ah can be discovered. By coming to grips with this science one 
is able to attain the true perception of what the Shari‘ah stands for. One’s 
understanding of Religion, then, becomes like that of a master of prosody 
for poetry, or that of a logician for the dialectics of philosophy, or that of 
a grammarian for Arabic language, or like that of a jurist for particular 
provisions of law.*!9 This core of all Hadith sciences and their elucidation 

-constitutes: the main subject-matter of Hujjat Allah al-Bdlighah and, ac- 
cording to Shah Wali Allah, without pursuing its subtleties and grandeur, 
human bliss cannot be fully attained.4?° 

Among the scholars of Hadith prior to Shah Wali Allah, we hardly find 
anyone who so elaborately identified the inner dimension, as it were, of 
the traditions of the Prophet (peace be upon him), within a well-integrated 
rational framework. This unique approach to the interpretation of Hadith 
is most prominently reflected in the themes of the Hujjah more than any 
other work of Shah Wali Allah. 

Before proceeding to survey the contents of the Hujjah, it seems ap- 
propriate to note the author’s own description of the thematic plan of his 
work. According to him, the work is divided into two parts. Part one deals 
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with the basic principles which govern the wise and beneficial considera- 
tions underlying the Divine Ordinances. These considerations, that provide 
anchorage for the injunctions revolve around two main conceptual foun- 
dations. These foundations have been discussed in the discourse on virtue 
and vice (birr and ithm), and the discourse on the philosophy of religious 
dispensations (al-siyasat al-milliyyah). Again the nature of virtue and vice 
cannot be understood in the true perspective without first comprehending 
the philosophy of Divine recompense (mujdzah), irtifaqat, stages of cul- 
tural development, and human felicity, which have also been discussed in 
separate discourses. Moreover, the first part deals with the essential com- 
ponents of the religious dispensation relating to hudiid, i.e. injunctions 
which aim at the preservation of morals in society. These discussions are 
followed by an explanation of the methodology for deducing injunctions 
from the established record of the Prophet’s life. The second part of this 
book deals with the interpretation of the traditions pertaining to belief, 
knowledge, cleanliness, hygiene, prayers, zakdt, fasting, pilgrimage, spiri- 
tual excellence (ihsdan), transactions of various categories, matters relating 
to household and family life, civics (siydsat al-mudun) and economics, etc. 
This is followed by a discussion of miscellaneous subjects that have a bear- 
ing on the above themes in one way or the other.*?! 

As we have noted, Shah Wali Allah has divided his work into two parts: 
part one deals with the basic premises from which the principles underlying 
the Divine Ordinances are to be deduced.‘?* This part is subdivided into 
seven discourses (mabahith) covering the main subjects discussed in this 
part. These seven discourses are further subdivided into seventy chapters. 
Each chapter discusses a separate topic under a sub-heading. 

Part two of the Hujjah deals with “detailed elucidation of the wis- 
dom underlying the traditions transmitted from the Prophet (peace be upon 
him)”. This part is again divided into eleven sections, for which Shah Wali 
Allah has adopted the nomenclature of the scholars of Hadith, which they 
generally employ in classifying the subjects of their various compendia of 
the traditions namely abwab and not mabdahith as in part one. 

In part one of the Hujjah, the first discourse is titled: “Factors respon- 
sible for charging man with obligations and providing recompense”. This 
discourse, as would appear from its title, sets forth the distinctive features 
of the Divine cosmic phenomena, with God as the alpha and omega and 
the Creator and Sustainer of all beings, and then explains, in that perspec- 
tive, the position of man as the creature charged with a well-defined set of 
duties. 
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In the various chapters of this discourse Shah Wali Allah attempts to 
establish, as a primary premise for his thesis, that religious dispensation 
comes essentially as a response to the urge rooted in the nature of man 
himself. He highlights the nature of human soul and its relationship with 
the spiritual world. He does so to show that man’s own fulfilment calls 
for a transcendental religious guidance and an eventual anticipated return 
from the visible world of corporeality to the invisible realm of spirituality. 
He identifies a logical sequence between human accountability and Divine 
recompense. He then proceeds to discuss elements of variation in human 
moral traits and the differing capacities for attaining bliss. His analysis be- 
trays an intense grasp of human psyche, the centre from which all actions 
originate, and shows that the value of all human acts is ultimately deter- 
mined by the psychic states that prompt them. Thus the main conclusion 
of the discourse is that the prescription of a religious path for humanity, 
through revelational guidance, is fully in accord with human nature.‘ 

The second discourse is devoted to a discussion of the philosophy of 
Divine recompense, both in this world and in the life Hereafter. In this con- 
nection Shah Walt Allah tries to find a link between the various acts of man 
and their necessary consequences. These consequences, according to him, 
are two-fold: material and spiritual. As there exists a causal relationship 
between acts and their results in this material phase of life so also there is a 
relation between every conscious human act here and its consequence that 
shall be manifest in the Hereafter. As material objects have been invested 
with certain properties by the nature ordained by God, so the abstract hu- 
man acts have also been impregnated with definite characteristics by God. 
Man, therefore, is destined to encounter the inescapable consequences of 
his deeds. While the results of human acts that appear in the temporal world 
are somewhat limited, their outcome in the subsequent phase of the Here- 
after is going to be total and in absolute measure. This, in a nutshell, is the 
conclusion of the second discourse of the Hujjah.4?4 

In the third discourse, Shah Wali Allah discusses his theory of irtifaqat, 
which is his singular contribution to socio-political thought. As we have 
already seen, he sets out first to establish that the attainment of irtifaqgat 
was an unavoidable natural course for every social organism at its primary 
level. He then traces the gradual growth of the socio-economic and cultural 
needs of human society that ultimately brings about its political organi- 
sation at the level of the city-state. He tries to show that each phase of 
human cultural development naturally paves the way for attaining higher 
degrees of culture and civilisation so as to finally reach the universal stage 
of socio-political organisation. The main focus of this discourse is on the 


THE SOCIO-POLITICAL THOUGHT OF SHAH WALI ALLAH 137 


identification of a universai paradigm of a politically organised society, 
which finally attains, in the course of its healthy natural development, a 
stage of perfection in the form of khilafah.*?° 

The fourth discourse expounds the philosophy of human bliss. Shah 
Wali Allah, first of all, spells out the essence of bliss with reference to 
his conception of human nature as he identified it in the first discourse of 
this work.*26 True human bliss, according to Shah Wali Allah, is attainable 
by “the surrender of animality to the enlightened soul and submission of 
desire to intellect so that the enlightened soul controls animality while in- 
tellect dominates the desire”.*?” In this connection Shah Wali Allah draws 
a clear distinction between “contingent bliss” (sa‘adah bi al-‘ard) and the 
“real bliss” (al-sa‘ddah al-haqigiyyah) which, according to him, are often 
confused with each other, leading to many misconceptions on this issue. 
He then identifies the various degrees of ‘bliss’, mentioning different ap- 
proaches to its attainment and the varying capacities among people for its 
realisation. Thereafter he points to the main impediments that hinder the 
human pursuit of self-realisation, which leads to the attainment of ‘bliss’, 
and concludes the discussion by mentioning the appropriate means of over- 
coming these impediments.*28 

The fifth discourse concerns itself with the philosophy of virtue and 
vice (birr and ithm). This discussion is prefaced by an analysis of the 
essence of virtue and the nature of vice, an appreciation of which is re- 
garded as central to any rational comprehension of the Divine ordinances 
by Shah Wali Allah. Because the entire corpus of religious mandates re- 
volve around this cardinal principle in so far they either approve virtue 
or disapprove vice in varying degrees. In this context, Shah Walt Allah 
discusses the most fundamental postulate of Religion namely monotheism 
(tawhid), which he regards as the highest degree of all virtues. For its posi- 
tion “is pivotal in all attitudes of veneration and servitude to the Lord of the 
~worlds”4?9 This is followed by a discussion of polytheism (shirk) which is, 
as it were, an antithesis to monotheism. Shah Wali Allah considers poly- 
theism as the worst form of all evils. He describes the relative degrees of 
virtue and vice and finally comes to the conclusion that all actions, ideas 
and attitudes that strengthen and promote monotheism in one form or the 
other fall in the broad category of virtue (birr), and any behaviour, act or 
notion which draws man any closer to polytheism in any manner, consti- 
tutes vice (ithm) in higher or lesser degrees.4°° 

The sixth discourse pertains to the foundations of the religious dispen- 
sation. It opens with an explanation of the role played by the Prophets in 
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the religious guidance of human societies, which has a fundamental sig- 
nificance in the entire scheme of moral and spiritual reform of mankind 
envisaged by religion. Here, Shah Wali Allah defines Prophethood and ex- 
plains humanity’s need for Prophetic guidance. Thereafter, he proceeds 
to establish that the essence of all Prophetic teachings has been one and 
the same, right from the first Prophet, Adam (peace be upon him), until 
the final Prophet, Muhammad (peace be upon him). The only difference 
between their teachings lay in the details of their legal codes and method- 
ologies of reform. And that too did not represent any significant variation 
in substance but merely in forms and particulars. This identification of the 
common essentials of the religious mission of different Prophets is an im- 
portant theme of Shah Wali Allah in the Hujjah to which reference has been 
frequently made by him in different contexts. He then points to some strik- 
ing features of the religious dispensation which provided the immutable 
framework of the Prophetic reform of human society in all ages and climes. 

Additionally, this discourse contains a discussion of the significance 
of abrogation (naskh) in the religious philosophy of Islam and explains 
the nature and rationale of replacing one injunction or set of injunctions 
by another, with particular reference to the teachings of the Final Prophet 
(peace be upon him). 

Shah Wali Allah concludes this long discourse by a brief survey of 
the reforms introduced by the Prophet (peace be upon him) in the moral, 
spiritual, social and cultural life of his contemporary society, against the 
background of jahili ethos.43! 

The seventh discourse of the Hujjah sets forth the central theme of the 
work for which the previous discussions serve as premises. It deals with the 
principles of deducing injunctions from the traditions of the Prophet (peace 
be upon him). It is the investigation of these principles and their rational 
application to the problems of human life which, according to Shah Wali 
Allah, constitutes the very core of all Hadith sciences. 

After surveying the categories of knowledge imparted by the Prophet 
(peace be upon him) to the community, Shah Wali Allah discusses the con- 
ceptual difference between the underlying benefits (masdlih) and codes of 
law (shard’i‘) and their mutual relationship. He then explains the methods 
of acquiring the knowledge and understanding of the code of injunctions 
(shari‘ah) from the Prophetic source. In this connection he mentions the 
degrees of authenticity of various compendia of Hadith, and explains the 
modes of understanding the purport of the Prophet (peace be upon him), 
from his acts, utterances and approvals. Shah Wali Allah also discusses, in 
this connection, the principles that are to be applied in solving the problem 
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of traditions that seem to be at variance with each other and explains the 
nature of disagreement between the scholars and transmitters of ahddith on 
the one hand, and the jurists on the other. Here, once again, we come across 
the extraordinary genius of Shah Wali Allah, which expresses itself in his 
exceptional competence to synthesize the apparently conflicting traditions 
or their interpretations, and his superb ability to discern the common el- 
ement of unity out of a huge mass of seeming diversity.*°? He ends this 
discourse with a note on the complexity of issues involved in taglid.*35 

In the seventh discourses of the first part of the Hujjah, Shah Wali 
Allah attempts to spell out the basic principles of the ‘core science’ of 
discovering the latent subtleties of signification in the Prophetic traditions. 
It is through the application of these principles that one is able to discern 
the weal and wisdom underlying the Divine injunctions that are deducible 
from the traditions. 

The second part of the Hujjah constitutes an attempt by the author to 
present a detailed rational application of these principles to the traditions 
pertaining to different spheres of human life on the individual, familial, 
social, economic, political and spiritual levels. 

As pointed out before, this part is divided into some eleven sections 
that have been designated as abwdb, the typical term in vogue among the 
early compilers of Hadith for a subject-wise classification of traditions. 
Although the order and method of classification of traditions adopted by 
Shah Wali Allah here are more in keeping with the pattern of sunan,**4 it 
shares some of the traits of jami‘4*° for its comprehensiveness and diversity 
of contents. 

Indeed the scope of the subjects covered by the Hujjah (Part IT) is much 
larger, since the classification adopted by Shah Wali Allah is more compre- 
hensive than that of ja@mi‘ and sunan. It includes such innovative headings 
of various sections which are not quite familiar in the Hadith works, e.g.: - 


e the section on ihsdn (spiritual excellence), 
e the section on earning livelihood; 
e the section on civics/politics; and 


e the section on economics. 


It also includes such subsections as (i) adhkār (supplications) in the 
section on ‘spiritual excellence’; and (ii) co-operation and social welfare 
in the section on earning livelihood; and (iii) a subsection on khilafah in 
the section on civics/politics. 
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Thus Shah Wali Allah makes the thematic scheme of the second part so 
comprehensive as to encompass many areas of significance in the individ- 
ual and social life of mankind wherein guidance could be available from 
the traditions of the Prophet (peace be upon him). 

A large body of traditions discussed by Shah Wali Allah has been 
drawn from al-Sahih of al-Bukhari, al-Sahih of Muslim, the Jami‘ of 
al-Tirmidhi, and the Sunan of Abi Dawid notwithstanding a few other 
sources that he has occasionally taken from other than the above four, as 
he points out himself in his opening remarks of the second part.*3° 

Shah Wali Allah avoids going into the typical discussion of the doctors 
of Hadith and the jurists of the classical times in his treatment of the tradi- 
tions. Often he does not even quote the full text of a tradition. He merely 
confines himself to stating the central idea of the relevant tradition on a sub- 
ject. Then he puts forth his interpretation of the tradition in question and 
explains its legal import, spiritual significance, and moves on to a discus- 
sion of the philosophical dimensions of the injunction contained or implied 
in it. This is supplemented by a rational argument which is sometimes re- 
inforced by evidence from a sort of empirical inquiry into the customs and 
conventions that are universally followed in the human society and are ac- 
cepted as established cultural norms. 

At times Shah Walt Allah also substantiates his contentions by adduc- 
ing supportive evidence from the psychological traits of human beings that 
are universally recognized almost as established facts. Thus, he is able to 
highlight a compatibility between the Divine injunctions and the human 
nature on the one hand, and between the Divine injunctions and the gen- 
uine temporal needs of the individual and the society on the other. 

The above survey will have shown the vast canvas on which Shah Wali 
Allah attempted a re-statement of Islamic world-view in this celebrated 
work. In the intellectual history of Islam, both in recent times as well as be- 
fore the time of Shah Wali Allah, there are hardly any noticeable instances 
of producing such comprehensive works, with such a holistic approach to 
human life and its problems, in both mundane and spiritual domains, as 
characterizes this magnum opus of Shah Wali Allah. This singular contri- 
bution by the great saint philosopher of South Asia was well received, not 
only in his own country, but in the Muslim world as a whole. The mo- 
mentous response of Muslim scholarship to the Hujjah is evidenced, inter 
alia, by the numerous translations and several edited versions of the work 
which have appeared to this date. Moreover, the Hujjah has formed, and 
continues to form, an important part of the curricula of Islamic education 
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designed for specialists in Islamic disciplines in many a leading centre of 
Islamic learning in the world. 

Moreover, apart from the purely academic significance of the work, 
which has been widely acknowledged, its message is of immense practical 
import with a conspicuous contemporary relevance. For it addresses itself 
to a number of problems which confront the present-day Muslim society 
in various fields of life, and offers feasible answers worthy of very serious 
consideration. 


Part THREE 
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SECTION I 


The Method of Deducing /rtifaqgdat 


1. It should be known that man is similar to the other members of his 
genus in his need to eat and drink, have sex, seek shelter from the sun 
and rain, and in requiring warmth in winter, etc. It is a Divine favour 
to man that God inspired him to derive benefit by the satisfaction of 
these needs. This inspiration he naturally receives by virtue of his 
formation as a human species, of which all the members are equal 
in this characteristic except those who might suffer from abnormal 
deficiency. 


2. In the same manner, God inspired a bee how to partake of different 
fruits and make a dwelling where members of its species could live 
together and obey their drone, and then to make honey. Similarly, 
He inspired a sparrow how to collect grains, to reach water, to run 
away from cats and hunters, and to fight those who might obstruct 
the satisfaction of its needs and how its male should copulate with 
female in the hour of lust and also how the two of them should make 
a nest on the hills and cooperate with each other in the preservation 
of eggs and in feeding their young ones. In the same way, every 
other species has a prescribed course of life which is inspired to its 
members by their very formation. 


3. In the same manner, God has inspired man to derive benefits in 
the satisfaction of his needs. But in addition to this, man has been 
endowed with three distinctive qualities by virtue of his higher for- 
mation. 


4. The first of these qualities is that man’s propensity to something 
stems from a universality of purpose, whereas a beast tends to 
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achieve an end grasped by its sense-perception or suggested by a 


temptation instinctively emanating from its nature like hunger, thirst 


and lust. Man, on the other hand, sometimes tends to achieve a ra- 
tional purpose to which he may not be attracted instinctively. Hence, 
he endeavours to realize a good civic system, to perfect his morals, 
to civilize himself, to emancipate himself from the chastisement of 
the Hereafter or to establish his prestige in the minds of people. 


The second distinctive trait of man, apart from these pursuits for 
social development, is his aesthetic sense. While a beast seeks only 
that which may quench its thirst and satisfy its instinctive needs, 
man often requires contentment and pleasure beyond his instinctive 
needs. For instance, he desires a beautiful spouse, delicious food, 
elegant dress, and lofty house, etc. 


The third distinctive quality of man is that among the human species 
there are people gifted with exceptional reason and perception who 
discover, by employing their rational faculties, certain beneficial 
stages of social development. Similarly, there are others among the 
human species who feel an urge to achieve the same end, but they are 
not capable of any innovations. But when such people come across 
some wise men and learn what they have discovered, they whole- 
heartedly adopt their ideas because they find them in conformity with 
their own general understanding. 


. For instance, there is a man who feels hunger and thirst, but finds 


nothing to eat or drink; he undergoes hardship until he finds food 
and drink. Such a person strives to develop a method to satisfy these 
needs, but fails to discover the means to do so. Perchance, he comes 
across a wise man who, having encountered the same difficulty, dis- 
covered methods of overcoming it. So he learnt from him about 
seeds of food and understood methods of growing, weaving, reaping, 
threshing and refining them and then preserving the produce for the 
hour of need. Similarly, that wise man explained to him the methods 
of digging wells in lands which are far from springs and streams, 
making earthen water pots, skin bags and other big containers to 


carry and preserve water. Thus he discovers a method of satisfying 


his needs in an organised and intelligent manner. Then he attempts to 
crack these seeds as they are with his teeth and to swallow raw fruit, 
but they do not digest in his stomach. He then strives to overcome 
these difficulties, but does not find the means. He then comes across 
another wise man, who has already discovered methods of cooking, 
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10. 


11. 


frying, grinding and baking. He learns from this wise man yet an- 
other means of satisfying his needs in an organised and intelligent 
manner. 


By analogy we can comprehend that in the same manner, man grad- 
ually learns to satisfy his needs. A perceptive man observes, as we 
mentioned, the evolution of many facilities and amenities in human 
societies from their very inception; then he further observes that 
centuries pass over humanity being engaged in these practices until 
a stage comes when a useful set of intuitional knowledge is deve- 
loped which is reinforced by human cultivation. Humanity becomes 
attached to its application and lives and dies with it. The essential 
intuitions of man are related to these three qualities, just like the 
beating of pulse is related to human life, while their qualities are 
comparable to the varying degrees of the longness or shortness of 
the respiratory capacity. 


These three qualities are not found equally in all human beings. 
Therefore, it is either due to varying temperaments or differing deg- 
rees of intelligence that prompt them to be motivated by a univer- 
sality of purpose, aesthetic drive and an urge to discover the means 
of social development, and to pursue them, or due to the variation 
which exists in their devotion to reasoning and contemplation. These 
and other causes of variation demand that social development should 
have two levels. 


The first level of social development is an essential characteristic of 
small social groups, like those of the bedouins and the dwellers on 
mountain peaks and people of the areas which are distant from the 
virtuous realms. This level of social development is what we call the 
first stage of irtifag. 


The second stage of irtifaq is that which is possessed by people living 
in urban areas and civilised cities belonging to those virtuous realms 
that raise men of excellent morals and wisdom. In such places human 
social organisation tremendously expands, giving rise to increasing 
needs and requirements of life. Hence their experience widens and 
a large number of social practices are developed in the course of 
their evolution. People living in such societies adopt these practices 
and follow them consistently. The highest degree of the second stage 
of irtifag is that which is practiced by kings and rulers who possess 
higher standards of comfort. They are visited by wise men of various 
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communities from whom they acquire virtuous practices. This, we 
would call the second stage of irtifāq. 


. When this second stage of social development is achieved, it leads to 


the third stage. This stage is reached when various transactions take 
place between human beings in the society, and elements of greed, 
jealousy, procrastination, and denial of each other’s rights crop up, 
giving rise to differences and disputes. In such a state of affairs, there 
appear some individuals who are ruled by low passions and are dis- 
posed to commit murder and loot. Besides, there are some stages of 
social development (irtifaqat) of which the benefits are shared by all, 
but no single individual among them is able or ready to achieve them 
easily. Therefore, they are compelled to instal a ruler to resolve their 
disputes and administer their affairs in a just manner, to deter those 
who commit contravention, to confront all those who have crimi- 
nal tendencies, and to collect necessary taxes from them, in order to 
spend their revenues in the proper places. 


The third stage of social development (irtifaq) again leads to the next 
stage, the fourth stage. It comes about when each ruler tends to be- 
come independent in his domain, controls the collection of wealth 
by way of taxes, etc. and secures the services of gallant men. At 
this stage, elements of niggadliness, greed and hatred intervene and 
people start quarreling and fighting each other. In such a state of af- 
fairs, they are compelled to instal a khalifah (superior authority) and 
to follow someone who can exercise the powers of al-khildfah al- 
kubrd (supreme authority) over them. By khalifah I mean someone 
who acquires such power and prestige that it is almost impossible 
for anyone to depose him except after many alignments involving 
expenditure of huge amounts of wealth, which may not be possible 
for anyone to undertake except once in a long stretch of time. Each 
individual khalifah should be different, according to the habits and 
character of his subjects. The communities whose temperaments are 
stronger and sharper are always in greater need of rulers and khu- 
lafa’ [plural of khalifah] than those which are on a lesser degree of 
greed and grudge. We would like to explain to the reader the prin- 
ciples of these irtifagat and the categories of their various stages as 
perceived by the minds of virtuous communities, that possess high 
standards of morals and have well-developed and well-established 
practices which are unquestionable by anyone among them, whether 
great or small. Now, therefore, listen carefully to what is being said. 


SECTION I 


The First Stage of Irtifaq 


14. The primary attainment in this stage of social development (irtifaq) 


15. 


is language which is an instrument of expressing something that 
dawns in the mind of man. The essence of language is that there 
are certain acts, forms, postures and physical objects associated with 
a certain sound, either by proximity, causality or some other factor. 
This sound is then spoken as it is. Thereafter, etymological alter- 
ations are made in it through the derivation of various forms and 
tenses according to variation in meaning. Things which have a bear- 
ing on the vision, or which create certain mental images, are likened 
to the first kind, and a sound similar to it is attempted. Then lan- 
guages expand beyond the scope of similarity, proximity or any other 
relationship. Besides, there are some other principles which you will 
find explained in some of our discussions elsewhere. 


Another attainment in the first stage of irtifagq is cultivation of land, 
plantation of trees, digging of wells, manners of cooking and enrich- 
ing food, making of pottery and water containers. It also includes 
taming of beasts and their preservation in order to utilise their backs, 
meats, skins, hair, furs, milks and their offspring. Similarly, in this 
stage man acquires the ability to build a dwelling which can pro- 
vide shelter from heat and cold. The dwelling might be a cave, nest 
or anything similar to them. He also acquires the ability to make 
dresses which serve the same purpose for him as feathers for birds 
or skins for animals or leaves for trees or anything else which man 
is able to make manually. Another attainment is the identification 
of a spouse, in whose partnership he is not disputed by anyone, and 
through whom he satisfies his sexual urge, procreates his progeny, 
and is assisted by her in his domestic needs, including the raising 
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of children. Non-humans, on the other hand, do not identify their 
spouses, except by chance or by living together as twins and gradu- 
ally reaching the stage of companionship. This stage of irtifaq also 
includes a discovery of such instruments as are necessary for cultiva- 
tion, plantation, digging and taming of beasts like mattock, bucket, 
plough and ropes, etc. Man’s ability to exchange and barter things 
and to perform certain acts through cooperative activity is also an- 
other attainment in this stage. 


Also in this stage, an individual, who is most sound in opinion and 
strongest in controlling human affairs, comes forward. He subdues 
the rest of his people and becomes their leader, in one way or the 
other. Similarly, this stage of irtifag includes an established practice 
for settling disputes and for preventing injustice and exploitation, 
and repulsing those who commit aggression. It is essential that in 
every community there are some individuals who are able to dis- 
cover methods of irtifag in matters which concern them all, and then 
the rest of the community should follow them. It is also essential 
that there are some individuals in the community who love beauty, 
comfort and luxury, in one way or the other. Similarly, there are oth- 
ers who are proud of their moral traits such as bravery, generosity, 
eloquence and sharp intelligence, while there are others who crave 
for spreading their fame and exalting their prestige. God Almighty 
has favoured His servants by revealing various elements of this first 
stage of irtifagq in His great Book because He knows that prescrib- 
ing obligations through the Qur’an includes all groups of mankind 
and also that it is only the first stage of irtifaq which concerns all 
humanity. 


SECTION HI 


The Science of the Manners of Living 


17. 


18. 


19. 


This science contains the wisdom to discover methods of irtifāq in 
respect of needs pertaining to the second state of irtifāq, as we ex- 
plained before. The basic idea is that when the first stage of irtifāq is 
attained, it is subjected to the scrutiny of the right experience in every 
sphere of activity. Then modes of behaviour that prove more bene- 
ficial and less harmful are adopted, and the rest are dispensed with. 
In the same way, the activities pursued at this stage of irtifāq are 
compared with high standards of morals io which people of perfect 
temperaments are disposed. Then the activities that are compatible 
with those standards are retained and the rest are eschewed. Simi- 
larly, all the activities which fulfil, the requirements of sociability 
and amicable dealing among people and conform to the aims arising 
from the universality of purpose are adopted. 


The main issues involved in this sphere are the manners of eat- 
ing, drinking, walking, sitting, sleeping, going to lavatory, conjugal 
life, dressing, maintaining household, cleaning, beauty care, conver- 
sation, use of medicines, and incantation for the cure of diseases, 
foretelling future events, feasts on happy occasions like birth, mar- 
riage, festivals, return of a traveller, mourning on grievous occasions, 
visiting the sick, burying the dead, etc. 


There is consensus among the inhabitants of civilised societies with 
healthy temperaments whose example is worthy of notice, that filthy 
food such as the flesh of dead animal, rotten food or [flesh of] an- 
imals whose temperaments are unbalanced and behaviour unsound, 
should not be eaten. Such people also prefer that food is served in 
utensils, and is placed on a dining table; and when they intend to 
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eat, face and hands should be cleaned, and that improper postures 
and greedy feelings be avoided, such being acts which may generate 
feelings of rancour among the participants of the meal. They also 
prefer to abstain from drinking stinking water and to avoid drinking 
from lips without recourse to the use of hands and pots and gulp- 
ing down a drink. They also have a consensus on the desirability 
of cleanliness of body, dress and habitat from all contaminations of 
filth and dirt. That includes the uncleanliness which grows naturally 
like odours of mouth which are removable by cleaning of teeth, hair 
growing under armpits, and pubic hair, dirt of dress, and overgrowth 
of vegetation around the house. 


There is also a consensus that a person should be distinguished 
among people for being properly dressed, with his hair and beard 
combed and that a woman, when attached to a man in matrimony, 
should beautify herself with dyestuff and jewellery and similar other 
means. They also agree that dress is grace and nakedness disgrace, 
and exposure of private parts is shameful, and that the best dress is 
that which covers most of the body. This is so because a dress which 
conceals merely the private parts cannot sufficiently cover the whole 
body. There is a similar agreement on foretelling future events by 
one means or the other, through dreams, stars, foreboding, prognos- 
ticating by the flight of birds, soothsaying, geomancy or similar other 
means. In the same way, whoever grows with a healthy temperament 
and sound taste, of necessity chooses in his speech words which are 
not disgusting to hear or cumbersome for the tongue to pronounce. 
He also chooses expressions and phrases which are sound and fault- 
less, and adopts a style which charms the audition of the listeners 
and attracts their hearts. Such a person is considered a standard of 
eloquence. 


In short, in every department of life, there are some universally ac- 
cepted ideas among people of different societies, however remote 
they might be from each other in time and space. People, however, 
differ in developing detailed principles of these mores and etiquettes. 
A physician, for instance, will develop them according to the prior- 
ities of medicine; an astrologer will base his ideas on the properties 
of stars and a theologian will derive his thoughts from the principles 
of spiritual excellence (ihsān) as you can find in their literature in 
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detail. Every community has an apparel and etiquette of its own, ac- 
cording to its temperament and habitude, by which its members are 
distinguished from others. 


22. 


23. 


SECTION IV 


The Management of Household 


By the management of household we mean the wisdom to discover 
ways and means of preserving the relationship existing between the 
people of one house at the second level of irtifag. Four issues are 
involved in this discussion, namely, marriage, birth of children, pos- 
session and companionship. The root of this development is that 
the instinctive need to sexual intercourse necessitates a contact and 
fellowship between man and woman. Then their affection towards 
children necessitates their mutual cooperation in their upbringing. 
By nature a woman is abler to nurse children. Moreover, she is 
of lighter intellect, more evasive from hardships, more complete in 
modesty and attachment to the house. She is also more skilful in 
looking after ordinary matters and has a greater capacity for sacri- 
fice. A man, on the other hand, is more accurate in intelligence, has 
a stronger ability to protect himself from disgrace, and has greater 
courage to undertake challenging tasks. He also has more capacity to 
wander about, assert himself, to debate with people and to jealously 
pursue his aims. Moreover, neither the life of a woman is complete 
without man, nor can a man dispense with woman. 


Natural rivalries and jealousies among men over women require that 
these affairs be resolved by proper attachment of a woman to a man 
as the latter’s wife in the presence of witnesses. Similarly, man’s 
interest in woman, her sanctity in the eyes of her guardian, and 
her protection by him demand that there be dowry, proposal and a 
guarding restraint on the part of the guardian. Further, if the doors 
were open for the guardians to desire their unmarriageable relations 
(mahdrim), it would have led to the great harm of preventing women 
from marrying whomsoever they desired. In this case, there would 
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25. 


26. 


not have been anybody to solicit her matrimonial rights on her be- 
half in spite of her importunate need for such a person. Besides, it 
would have given rise to controversies about the establishment of 
kinship, etc. Apart from these considerations, healthy human tem- 
perament is disposed to the least desire of the companionship of a 
mate from whom he is born or who is born from him, or who has 
grown with him like the two branches of one tree. 


Moreover, modesty prevents express mention of the need to sexual 
intercourse, and demands that it shouid be euphemistically conveyed 
with reference to a point of fulfillment , which both of them aspire, as 
if they were created to attain it. Further, civilised way of publicising 
the affair and symbolising the rise of man and woman through their 
betrothal requires that a feast be organised to which people should be 
invited and entertained with music and songs, etc. to mark the event. 
Hence, for reasons many of which we have mentioned and others 
omitted counting on the understanding of the intelligent, marriage 
in the conventional form, I mean, the one between those other than 
the relations in the prohibited degree, in the presence of people, with 
payment of dower and previous proposal, having regard to proper 
match, with the indulgence of guardians, and with a feast to mark 
the event, has been a well-established practice. 


Similarly, the custodianship of men over women and their being re- 
sponsible for women’s living, and the latter’s serving the household, 
nursing children and being faithful spouses, is also an essential char- 
acteristic of human habit and disposition which God has inculcated 
in the very nature of men. In this matter, there is no difference be- 
tween Arabs and non-Arabs. 


Each spouse strives to strengthen matrimonial cooperation in such a 
spirit of camaraderie that each regards the gain or loss of the other 
as his own. Success in this striving depends on their ability to adapt 
themselves to a lasting matrimony. At the same time, it is necessary 
to keep the door for deliverance open in case the two of them are not 
happy with each other and are unable to care for each other, notwith- 
standing the fact that divorce is the most detestable of the permissible 
acts. It is necessary to impose certain restrictions on divorce and to 
prescribe the intervening period (‘iddah), both in case of divorce or 
death of the husband. Prescription of ‘iddah after the termination of 
marriage is meant to honour the institution of marriage, to emphasize 
its significance in the minds of people, to show consideration for the 
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long association and companionship between the spouses, and lastly, 
to protect the lineage from confusion and doubt. 


The need of children for their fathers and the latter’s favourable in- 
clination towards them by instinct, demand that they [that is, the 
children] are trained to act in a manner beneficial to them according 
to their nature. Similarly, the advancement of the fathers in age by 
virtue of which they acquire more wisdom and experience alongside 
the dictates of right morality, i.e. repaying good with good, since the 
parents undergo in the upbringing of their children hardships which 
are well-known, it became an essential practice in civilised human 
societies to practice kindness toward parents. 


The varying capabilities of the descendants of Adam demand that 
there be among them individuals who are leaders by nature. They are 
shrewd and able to maintain an independent living. By instinct, they 
have an aptitude to dominate and to live in comfort. Similarly, there 
should be other individuals who are servants by nature. The latter 
are people of weak intelligence and are inclined to act as they are 
commanded by others. The living of both these groups of individu- 
als cannot be complete without their mutual concord. It is, therefore, 
necessary that both of them commit themselves firmly to a durable 
cooperation in pleasant times as well as in hours of adversity. By 
some coincidence, one of them captures the other and is able to sus- 
‘ain this captivity, and thus this possession becomes an established 
practice. Then there arises the need to prescribe certain rules govern- 
ing this relationship by which both the possessor and the possessed 
should voluntarily abide, and on the violation of which they may be 
held to censure. However, there must remain a way out in one form 
or the other to secure deliverance from this servitude, either in return 
for some consideration or otherwise. 


The incidents of this life drive man to face countless needs and prob- 
lems resulting from disease and other adversities. Moreover, man has 
to perform his obligations to others. He cannot cope with all these 
problems of life single-handedly, and is constantly dependent on the 
cooperation of his fellow beings. All men are equal in this need for 
cooperation from fellow beings. Therefore, mankind felt the need 
to establish a lasting congeniality among them to prescribe rules of 
conduct to help the needy and aid those in trouble. These are binding 
upon them and on their violation they incur social censure. 
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31. 


32. 


These needs have two levels. The needs of the first level cannot be 
satisfied, unless everyone regards the loss and gain of the other as 
his own and exhausts all his energies in support of the other through 
obligatory expenditure and mutual inheritance fer each other’s ben- 
efit; in short, through such other acts as are equally binding on both 
sides. This established the principle that: “entitlement to a benefit 
incurs a liability as well”. Out of all people, this first level of mutual 
support is most properly applicable to relatives because their mutual 
love and companionship is a natural thing. The other level involves a 
lesser degree of mutual support and assistance. Therefore, it was nec- 
essary that the help and aid of the disabled and the depressed should 
be a unanimously accepted practice among people, while coopera- 
tive relationship among kith and kin should be further strengthened 
and emphasised to greater degree than the preceding category. 


The main issues which form part of this subject (i.e. housenold man- 
agement) include an understanding of: (i) the factors which prompt 
people to marry; (ii) the factors which impel the abandonment of 
marriage; (iii) the common practices of matrimony; (iv) the qualities 
required of the spouses, including the obligations of the husbands, 
which consist of the ability to live amiably with their spouses; pro- 
tecting the sanctity of private life from indecency and disgrace; and 
the obligations on the part of the wife, comprising chastity, fidelity to 
the husband, and expending her energies in looking after the general 
welfare of the house; (v) modes of re-conciliation between spouses 
who violate matrimonial duties; (vi) procedure of divorce and the 
practice of mourning over the deceased husband; (vii) nursing and 
up-bringing of children; (viii) kindness to parents; (ix) control of 
slaves and servants and kind treatment to them including service of 
the masters by the slaves and the procedure of manumission; (x) ob- 
scrvance of obligations toward kith and kin and neighbours, (xi) help 
and assistance to the poor members of the society, and cooperation 
in providing aid to them in calamities and adversities; (xiii) respect 
for the chief of the community or clan and his pledging himself to 
look after the welfare of his community; (xiv) distribution of heritage 
among the heirs; and (xv) protection of lineage and descent. 


You will never find any community of human beings which does not 
subscribe to the principles of these activities as enumerated above 
and does not strive to establish them, irrespective of religious differ- 
ences or geographical distances that might set them apart. 


SECTION V 


The Science of Human Transactions 


33. 


34. 


This science embodies the wisdom to discover the ways and means 
of establishing exchange and mutual cooperation and earnings per- 
taining to the second stage of irtifag. The fundamental principle in 
this respect is that when human needs multiplied and man sought 
to attain excellence in their satisfaction so as to provide comfort to 
the eye and pleasure to the soul, it became difficult to achieve this 
purpose by individual effort. For instance, if someone found food 
in excess to his needs, but could not procure water, while another 
person obtained excessive quantity of water, but could not obtain 
food, each of them sought what the other possessed. So they found 
no other way to solve their problem except by recourse to exchange. 
Thus originated the idea of exchange and barter in response to hu- 
man need. This necessitated an agreement between human beings 
under which everyone undertook to provide a certain need, to excel 
in it, and to strive for providing all instruments necessary for it. Then 
he made it a means to acquire all his other needs through exchange. 
Thus exchange became an established practice among people. 


There were a lot of people interested in certain things but not inter- 
ested in others. When, in such a circumstance, they could not find 
anyone with whom to make transactions they had to adopt a modus 
operandi for this purpose. They agreed to adopt durable metallic 
objects as means of exchange between them and this became an es- 
tablished custom among them. The best of metallic objects used for 
this purpose were gold and silver, as they were smail in size and 
their units were identical in value. Besides, they were tremendously, 
beneficial for the human body and were also utilised as means for 
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(1) 


(il) 


beautification. Therefore, gold and silver came to be naturally used 
as real money, while other things were used as money by agreement. 


The chief means of earning are cultivation, grazing, acquisition of 
valuable minerals, cultivation of vegetables, and breeding of animals 
from land and sea. They also include various crafts such as carpentry, 
smith craft, weaving, and all such other crafts and vocations whereby 
various natural substances are put to use for achieving the purpose of 
the requisite irtifag. Then trade became a source of earning. So also 
all pursuits for the welfare of the society and every other activity 
to provide people with their needs became sources of earning. As 
human souls attain refinement and go deeper in the love of pleasure 
and comfort, sources of earning diversify and each person specializes 
in a particular vocation. This specialisation is determined by either 
of the two factors: 


the capacity of the person. Hence we find that war suits a brave man, 
arithmetic suits a shrewd man having good memory, while lifting of 
weights and carrying out tough manual jobs suit a man of strong 
physique; 


chances that arise and determine a person’s induction in a particular 
vocation. For instance, the son of a blacksmith and his neighbour can 
find opportunities of smithcraft more easily than any other profession 
and more conveniently than other people. In the same way, a dweller 
of coastal areas can take to fishing more easily than any other vo- 
cation and more conveniently than other people. There remain some 
individuals who do not have enough moral strength to strive after le- 
gitimate means of earning and they degenerate to pursue the means 
of earning, which are harmful for the society such as theft, gambling, 
and beggary. 


36. Exchange either takes place between one material thing and another, 


which is called sale, or between a material thing and usufruct which 
is called leasing and hiring. Since the solidarity of a society is di- 
fficult to be maintained without developing mutual congeniality and... 
love among its members—which often depends on providing what is 
needed without return there emerged the practices of gift and lend- 
ing. The solidarity of a society also demands that its poor members 
be helped and assisted. Therefore, there arose the practice of charity 
and almsgiving. This attitude of mutual help and assistance is all the 
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more required because of the fact that there are always some indivi- 
duals who are clumsy while others are competent; some are bankrupt 
while others are rich; some disdain trivial tasks while others do not 
disdain from them; some are burdened with needs while others relax 
in leisure. The living of the members of a society, therefore, can- 
not be maintained. without mutual cooperation. This cooperation is 
not possible without certain contracts and stipulations and -a gen- 
eral agreement on the established conventions. Thus, there emerged 
the practices of crop-sharing, profit and loss sharing, hire, partner- 
ship and agency. Similarly, there arose needs which led to mutual 
loans, credits and deposits. When people experienced breach of obli- 
gations, evasion and procrastination in their dealings, they resorted to 
calling people to witness, to writing of deeds and documents, mort- 
gages, sureties and bills of exchange. As people rose in their level 
of comfort and luxury, diverse forms of cooperative activities devel- 
oped. You cannot find a community of human beings which is not 
engaged in such transactions and which does not distinguish justice 
from injustice. 


God knows best. 


SECTION VI 


The Administration of the City-State 


37. 


38. 


39. 


SiyGsat al-madinah (civics) is the wisdom concerned with the me- 
thods of preserving the relations existing between the members of 
the city-state. By city-state | mean a socio-economically homoge- 
nous group of people who have regular transactions with each other, 
and who are distributed into various houses. The basic principle 
underlying siydsat al-madinah is’ that the entire society is one sin- 
gle person from the point of view of the relationship which binds it 
together. This ‘person’ is composed of various parts and a social or- 
ganism. Every composite is likely to face some flaw or defect in its 
substance or form, or to suffer from some malady, that is, a condition 
from which another condition is better for its peculiar constitution, 
well-being, improvement and appearance. 


The city-state consists of a large number of people whose unanimous 
agreement on just and fair conventions is not possible, nor can they 
deter one another except through achieving the distinction of an of- 
fice, an office without which disputes are likely to erupt. Therefore, 
it is necessary for the proper administration of the affairs of the city- 
state that there be someone on whose obedience all men who are 
capable of exercising the ability to hire and fire, should agree. Such 
aman should enjoy glory and prestige and the cooperation of aides. 


People who are more narrow-minded, are more violent, have greater 
tendency to kill, and are inclined to be seized by fury, are in greater 
need of a coercive political authority. It is a source of great disor- 
der that some wicked individuals attaining ascendancy and prestige 
should join together to pursue their desires and violate the estab- 
lished norms of fairness and justice. Such people either pursue their 
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wicked ways out of greed for the wealth possessed by others and be- 
come highwaymen, or they inflict injury on the people out of mere 
contempt or jealousy, or out of a desire to capture political authority. 
Apprehension of such a disorder necessitates marshalling of human 
resources and preparation for war. 


These evil deeds of disorder include attempts by some cruel people 
to deprive someone of his life, or to cause any hurt or harm to him or 
his family by making advances towards his spouse, or illegitimately 
desiring his daughters or sisters. Such activities also include attempts 
to openly usurp someone’s property or to secretly steal it as well as 
attempts to defame someone, by attributing to him something abomi- 
nable which deserves censure, or by using rough and rude speech to 
him. They also include activities that bring invisible harms to the 
society and its members such as practice of magic, surreptitious ad- 
ministration of poisons, spreading corruption and perversion among 
people and instigating subjects against their rulers, servants against 
their masters and wives against their husbands. Similarly, they in- 
clude practices of moral turpitude that involve neglect of obligatory 
irtifagat such as sodomy, tribady, and sexual intercourse with beasts. 
Such practices obstruct the avenues of legitimate matrimony and 
drag man completely away from healthy nature. They amount to the 
reversal of human nature like turning a male into a female and vice 
versa, 


Other forms of disorder include a wide range of disputes and quar- 
rels, like rivalries over women without legitimate attachment to 
them, and addiction to wine, etc. They also include such harmful 
activities for the society as gambling, usury and its doubling and re- 
doubling, bribery, cheating in weights and measures, forgery through 
concealing defects in commodities, monopoly, hoarding and deceiv- 
ing customers in sale. 


Disorder in society also takes place through complicated disputes 
between different individuals. Each individual clings to some legal 
lacuna and tries to get the benefit of doubt and thus the truth of the 
matter does not crystallise. This requires adherence to proofs, oaths, 
documentary and circumstancial evidence and similar other means. 
All these modes of finding truth are governed by recognised princi- 
ples and conventions so as to discern the cause of preference and to 
understand the tricks of litigants, etc. 
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Disorder also occurs when people stick to ruralisation and become 
content with the first stage of irtifāq, or adopt a civic system alto- 
gether different or when the allocation of various vocations among 
them becomes unbalanced and harmful to the society. For exam- 
ple, most of the members of the society engage themselves in trade 
and abandon agriculture, or most of them start making their living 
out of military service alone. What ought to be done instead is that 
while the agriculturists play the role of producing food for the soci- 
ety, other craftsmen like manufacturers, carpenters and government 
functionaries should supply the digestive salt for that food. Disorder 
is also created sometimes by the spread of predatory animals and 
vermin, which warrants necessary measures to eliminate them. 


Among various protective steps that are taken for the common bene- 
fit of all members of the society is the construction of buildings, such 
as erecting of walls around the city, inns, forts, ports, bazars, buil- 
ding of bridges, digging of wells, discovery of fountains, provision 
of boats on river banks, etc. These steps include giving incentives to 
traders and merchants to continue supplies through cordial persua- 
sion and inducing people of the city to deal amicably with outsiders 
because such an attitude opens the way for their frequent visits. 
These steps also include prompting farmers not to leave any land 
barren, the craftsmen to excel in their products and improve them, 
and the people of the society in general to go for the learning of 
various arts and sciences, such as calligraphy, mathematics, history, 
medicine, and other useful branches of knowledge. 


These also include being aware about the general conditions of the 
society so that those who are corrupt and those who are honest may 
be identified. This awareness is also necessary so that those in need 
are identified and may be assisted, and those who are masters of 
some useful art or craft may be discovered and their services utilised. 


The chief causes for the ruin of the city-states in our times, are two: 


Some people over-burden public exchequer, and become habitually 
dependent on it for their living under the pretext that they are war- 
riors, or scholars with a claim to being financed by the public exche- 
quer. They also include people who are generally close to the rulers 
like ascetics and poets and all such people who depend on parasiti- 
cal means for their living. The essence of their attitude is earning a 
living without performing any service. Each group of such parasites 
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is succeeded by another group and becomes an unpleasant burden on 
the society. 


Heavy taxes are imposed on farmers, merchants and artisans creating 
difficult conditions for them. This leads to ruinous injustice to law- 
abiding and responsible people and gradually to their elimination, 
while strong and militant elements become increasingly invincible 
and treacherous. 


47. The society’s affairs can improve only by establishing a fair and 
convenient system of tax-collection and maintaining the strength and 
size of the controlling machinery of the government in proportion to 
the demands of necessity. Let the people of our times take note of 
this significant point. 


God knows best. 


